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PREFACE 

The Text of Nihnavavada. 


Sources. 

It is now a wUknoirvn fact that Ri&abhadhva Sw&ttn, the first 
Tlrthahkara of the present series, was the founder of the Jaina 
Canon. It was during his regime that the Sacred Works of the 
Jainas came into existence. After him, the Sacred Works increas- 
ed in number and quality when the religion was exalted to high 
rank, but they were reduced considerably in times of disorder 
and anarchy. Generally speaking, preachings of all the T’irthah- 
karas happened to be of the same kind, and their lives were 
almost similar to each other in principal characteristics. 

^ramana Bhagavin MahlVira, the elder contemporary of 
Omiama Buddha, was the last, but Supreme Tlrthahkam in 
their whole dynasty. Like His predecessors^ He too had got his 
preachings composed in books. His Oaxvadharas or principal 
disciples arranged those preachings in twelve Ahgas, the last one 
being divided into fourteen P^rvas. The Absolute Knowledge of 
these Ptrvas began to fade gradually till at last it was . totally 
extinct, krya Jambf^ Siva/wl vas the last K'^valin. After him 
there were half a dozen Patiadharas designated as Smta- 
Khvalins. Then there were ten Daiapfirvins, possessing the kno- 
wledge of ten PfiKvas only, krya Vajra Swaml was the last 
Daiap^rvin, after whom the knowledge of Parvas began to fade 
quickly. Dhvarddhigarji K^amUramaxia was the last of the type 
which possessed the knowledge of one P-trva only. 

Thus, when the knowledge of the original preaching of 
^ramana Bhagavan Mahmra was fast disappearing, it was 
rightly felt by some of his successors to commit those preachings 
*to writings. As a result of such efforts, forty-five Sacred Works 



came into existence : 11 Ahgas, 12 Uplhgas, 10 Praklruas, 6 
Qhhda-Stt/'as, 2 aud 4 M^ia-Sutms.x Of these, the four 

Ai-ala-S^tras are considered as the Original Siitras or Command- 
ments, because they are primarily needed to guide the Jaina 
Monks in their religious practices. Avasyaka, Daiavaikalika, 
Vttaradhyayana and P/nd« Niryukti (or Ogha Niryukti) are 
the four Afn/a Se/ras. According to Weber, the order or compo- 
sition of these S-d,ras is this (1) Uttandhyayana (2) \vaiyaka_ 
(3) Daiavaikalika and (4) P/gda Niryukti, 

Though Avasyaka Sutra is not the oldest of the four Mula 
Sutras, it is the most important of all, as its name suggests. 
Samayika (Samaiya), Caiurvdyiati Stava (Cauvisattho), Vandana- 
ka (Vandanayam ), Pratikramar^a (Padikkamana), Kayotsarga (Ka- 
ussaggad and Pratyakhyana (Paccakkhana) are the six divisions 
of the Avasyaka S^tra. It should be noted that though all these 
S-^tras were deducted into books by Oanadharas they were 
originally preached by ^ramar\a Bhagavln Mahavira.* 

Bhadrabahu Swaml had already written a Niryukti on the 
Avaiyaka Sxitras and a number of Cu/'nis were also composed by 
several authors as detailed commentaries on the Ikvaiyaka S^tra. 
Still, however, Jinabhadra-gam K^amairamana felt the need of 
cdlucidating the Original Niryukti-, hence he wrote a Bh&aya or 
Commentary in gathas or verse on the Niryukti. Since this was 
an additional Bhasya to the Niryukti, which itself was a Comm- 
entary on the J^vaiyaka S^tra, it was known as Viie^avaiyaka 
Bha^iya. The whole work runs into 3603 gathas or verses. It 
could further be divided into several sub-sections such as Pithika, 

X In addition to these, some enumerate 20 more Prakwfxas, 
12 Niryuktis, and several more arriving at the total number of 
84. Again in order to supplement the information supplied by 
tliose 84 agamas, there are several other works known as Niga- 

mas or Upanisads which, in turn, are 36 in all and bring the 
total number to 120. 

Vide %uT ^ Tror^ft ^ i 



Varavarikk, Upasargas, Ssnisczn ( of ten varieties ), ijarya- 
dhara-v^da, Gai\ad! 2 ai'as, Nihiinms, Nihnava~vlda, Upcd 
gh&ta, Niryiikti v.rnl a-svldhylya Niryiiktl. Of tliose, Gr/nfi.'//2^7A7- 
v^da and NihnavdV&da arc the most important of all. because 
they disonss, Ijoth positively and nogativcly, .several piiilosophi- 
(;al topics that are vitally connected with the Jaina agamas. 

QanadharavMa and NIhnavavada. 

Although both t’ne V&das' nltimately point to the e(>rATiur:i 
goal of tlie realisation of truth there is a gresit contrast between 
Gaxyadhara-v&da and Niltnavavula in so far as tlieir subject, 
metho<i of discussion, debators, and the consequences of debate are 
concerned. Those points of contrast could be explained briefly as 
follows : — 

Ganadhamvada deals with positive type of discussion while 
Nihnavavs.da deals with negative type of discussion. Because 
GanadhamvMa strengthens the hands of Jaina Agamas by assert- 
ing certain cardinal virtues of the Jaina Religion, while Nihnava- 
Vdida tries to repudiate the principle of Jainism in one way or 
the other weakening thereby its influence amongst the people. 
Disoussions in G. V. are based on the interpretations of certain 
Vhdavacanas,\'>'iii\.Q those in N. V. are ])ased or. the interpreta- 
tions of the Jaina Agamas. Ganadhams enjoy the proud privi- 
lege of entering into debate with Sramana Bhagavm MaJmnm 
Himself, while Niknavas enter into controversy with the Precept 
or of one Gaccha or the other. Ganadharas entertain honest 
doubts in their minds from the beginning and hence accept the 
principles of Tlrthahkara as soon as they are convinced; while 
Xihnavas, in most cases, do not leave their rigid beliefs in spite 
of any number of solid arguments advanced by their opponents. 
Debates of Oanadharas, therefore, seem to have generated for 
the realisation of truth, while those of Xihnavas are caused out 
of jealousy, anger, vanity or infatuation in many cases. Thus, 
love of truth is at the root of G. V., while insinuation of truth 
seems to be the root of X. V. It will, therefore, be seen that 
•aU the Gat^adharas argue with their Celcliratod Preceptor frankly 
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with true desire for knowledge, and hence they do not hesitate 
in accepting the Diksa ultimately when all their doubts are dis- 
pelled; while Nihnavas deliberately try to hide the truth in order 
to refute the theory of the Tirthaakara, as they want to establish 
their own theory amongst the monks and create disruption in 
the Gacc/ia. 

Faith in Agamas is the guiding spirit of Ga^adharas, while 
seefiticism is the main characteristic of Nihnavas, In G. V., the 
debaters are non-Jaina persons who are initiated into Jainism at 
the end, while in N. V. the debaters are not only Jainas but 
the learned Jaina monks themselves who abandon the Jaina 
church and try to establish their own School. Logic, pure and 
simple, brings the debaters to the right path in G. V., while 
physical punishment brings the debaters to the right path in 
many oases in N. V, 

In G. V., the discussions are held on a very high level as 
they treat philosophical subjects from beginning to end; while 
in N. V., the discussions sometimes fall to the level of mere logi- 
cal tricks employed for refuting a small argument related to a 
certain statement of Igama, Gaciadharas never went against 
the Jaina canon; on the contrary they sponsored the movement 
of establishing its influence over the masses by deducting the 
prmciples of preachings of Sramaxia Bhagavm Mah&vlra into 
books, it was not so with Nihnavas. Since they were prominent 
monks holding strong influence over the public, the Nihnavas 
actually propagated their wrongly-based theories amongst the 
dull-witted monks and defiled certain portions of the Gaccha by 
dragging some of its members on their sides. Rohagupia and 
Sivabhuti are the glaring instances of this type. In short, the 
tendency of being at perfect agreement with the preachings of 
Sramana Bhagavan MahWira signifies the character of Qa^a- 
dharas; while that of being at disagreement with the same, either 
in part or in toto, reflects the character of Nihnavas. 

Utility of Nihnavavlda— 

It wiU appear from the points of contrast stated above that 
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Nihnavavsda has proved detrimental to the cause of Jainism, 
Although there is very little sympathy for Nihnavas amongst 
Jainas, it should be remembered that these intellectual outlaws 
have indirectly helped to strengthen the ground of Jainism by 
their apparent harsh activities. Nihnavavida is not a mere qua- 
rrel. But it is an intellectual debate in which the real essence 
of the religious precepts are to test. After having passed through 
the hard lest of the fire of Nihnavavida, lustre of the precep- 
ts of the Jaina Canon has become brighter instead of becouiing 
faint. Secondly, Nihnavas and their thoughts have done good 
turn to the followers of Jainism by holding a torch-light in the 
form of their plight as Nihnavas and warning them thereby of 
the disastrous consequences of running the risk that they had 
undertaken. Thirdly, Nihnavavida draws our attention to one 
intrinsic weakness that is more or less inherent in every human 
being that of not putting into practice that we actually believe. 
Eventually such instances remind us of our own hypocrisy which 
is but another form of Nihnavavida and make us introvert for a 
while to think if we could ever overcome the inconsistency of 
behaviour. Fourthly, the study of Nihnavavida helps to culti- 
vate intellectual robustness. Like Nihnavas one should learn to 
accept nothing without being convinced of it. Leaving aside their 
prejudicial temperament, Nihnavas possessed a remarkable quality 
of not accepting truth as it comes but only after intellectual test 
and direct experience. Their defeats teach us that there is one 
universal standard of testing truth and that is an^kantavada, or 
all-embracive point of view. Fifthly, the story of each one of 
the Nihnavas is very interesting and provides literary flavour in 
between philosophical discussions. Being more realistic, it appeals 
to the common reader much more than mere enumeration or 
ellucidation of religious precepts. Thus the study of Nihnavavida 
bears importance from various sides. ^ 

Summary of the text— 

A brief summary of the life-events and thoughts of different 
.fiihnavas could be drawn as follows — 



0 


Jam&ll was the first Nihnava. He was the son-in-law of 
Sramax\a Bhagavm Mahmm on the one hand and his nephew 
on the other. He was conversant with eleven Ahgas. He was the 
head of a retinue of 500 monks while his wife was the chief 
of 1000 nuns; Once, after having separated from &ramana Bha- 
gaV&n Mahlvlm without his consent, as he was laid down with 
high fever, he ordered his followers to prepare a bed for him. 
While the monks were spreading the bed for him, he questioned 
them as to whether the bed was ready. The monks said ‘ yes ’. 
But, in the heat of fever. Jamah asserted that what was being 
spread could not be said to have been actually spread. Eventu- 
ally he refused to accept the welknown doctrine of ‘Kriyamanam 
Kritam’, ‘caliyamanam ealitam etc. found in the Bhagavatl S^tra, 
According to him, actual production of an object is achieved 
after dirghakala or long time. The sthaviras tried to refute his 
theory of ‘bahurata’ which advanced the faults of nityakritatva, 
mithyakriya etc. by putting forth various sound counter-arguments. 
But Jamali did not listen to them. Consequently, some of the 
sthaviras left his side and returned to 5ramana Bhagavan Ma- 
havira, while a few stuck to him and followed the theory of 
‘Bahuratas’. Jamali boasted about his Kfevalitva even befoz'e the 
lirthankara. ^ramana Bhagavan Mahavira explained to him the 
transitoriness of Jiva like loka and asked him to renounce his 
theory. But Jamali did not even put faith in him. Thereafter he 
led the life of a stanuch sramana and met death without repent- 
ino' for his misbelief. His wife, however, renounced the Bahamta 
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theory after having grasped the truth on experiencing the burn 
of a charcoal thrown on her by a potter named Dhanka. 

Tisyagupta was the second Nihnava. He happened to be 
the student of Acarya Vasu who was a Sruta-Kbvalin. In course 
nf his study of Pflrvas, Tisyagupta came across a conversation 
between the Tirthanl^ara and his pupil discussing the definition 
of Jiva, where-in the Tirthankara asserts that not a portion or 
two but all the portions combined together, form Jiva. Tisyagupta 
■ inis interpretes this alapaka and propounds a new theory that the 
last portion of a living being by which it becomes complete in* 



foi'm «a.n alotiu be eaiied tfiva,,- The preceptor tries to reiiiovc liis 
misbelief by repeated assertions! tiiat it is not the last portion 
that bi'iijgs about the completion of a living being, but each and 
every constituent of it, helps to do so, as each part of an 
object can never be taken as different from the object according 
to Evambhtita Kaya. Tisyagiipta does not feel convinced and 
hence is expelled from the Gaccha. Thereafter ho begins to 
wander here and there propagating his theory of ‘Autya-prade- 
satva’ and finally arrives at the city of Aiualakalps, where he 
is invited for dinner by a sravaka called Mitrasri, who, by offer- 
ing him the last portions of various articles of food, driiA etc. 
opens his eyes and compels him to come to the right path. 

Arya Asadhacarya was the pioneer of a third type of Nih- 
navas known as Avyaktas. He happened to be a preceptor in the 
PaulaSadha church of the city of Svetavika. While teaching the 
practice of agadha yoga to his pupils, Asadhacarya died on 
account of acute pain in heart and attained dirvvine form in the 
Nalinigulma I'egion of Saudharma deva-hdea. But when he 
knew by means of Avadhi jnana that his pupils were engrossed 
in the study of yoga, he condescended* to return to his original 
Imman form and proceeded with his wmrk. So, the god in dis- 
guise of a preceptor taught the aims, explanations, and command- 
merits of the Holy Writ. Ultimately, at the time of departure 
he informed the sadhtis of his asaijiyata-dbvatva and begged 
their apology. 

The young sadhus became sceptical at this instance. They 
began to doubt their own fellow brotliers on the plea that one 
could never ascertain whether one was saipyata or asaipyata; 
They decided, therefore, not to respect anyone. The sthaviras 
tried to persuade these young sceptics in several ways but it 
was all in vain. Consequently the Ayaktavadins had to be ex- 
pelled from the gaccha. Thereafter, on their arrival at Raj agriha, 
King Balabhadra sent for those Xihnavas and ordered them to 
be killed under the feet of elephants. For, the king argued, it 
•could not be ascertained as to whether they were sadlms or 
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thieves. The Nihnavas then pleaded that they were real sidhus, 
The king replied that if they were real sadhtis they ought to 
hare respected their own sthaviras as real sadhus. This made 
the Avyaktas leave their false belief and join the gaccha after 
tendering due apology. 

Arya A^ramitra was the foiirth Nihnava. He was the pupil 
of Aoarya Mahagiri of the yaksa temple in the city of Mithila. 
While studying the Naipuijika chapter of the Aijupravada Parra, 
Aivamitra came across a statement dealing with the discussion 
of Chinns and ch^danaka, which asserted that all the Narakas 
of the present convention will perish and so will ah the deities.” * 
On reading this, A^vamitra conjectured that if all the Narakas 
were to perish, aU other living beings would as well meet des- 
truction as soon as they were born. Consequently, he thought, 
they would not be able to attain the rewards of good and evil 
deeds. In this way, he began to draw several conclusions on 
false conjectures. The preceptor proved the absurdity of his 
theory by pointing out various in-consistencies in accepting the 
entire deotrution of an abject at the end of a particular condition 
of time, asserted by the Ksanikaksaya vftda of A^vamitra from 
the point of view of Rijustutra Naya. Asvamitra, however, did 
not give up his false notion, and was subsequently expelled from 
the Gaccha. Thereafter, in the city of Rajagriha, the watchmen 
caught hold of Asvamitra and hit him and his retinue alleging them 
to be burglars. Asvamitra pleaded that they were none but srftvakas 
belonging to a particuler gaccha. But the watchmen refused to 
believe on the strength of their own theory and retorted that 
those sramajjas and the gaccha had already perished there and 
then only. This brought Asvamitra to senses and he joined the 
original church by tendering due apology. 

Arya Gangacarya was the fifth Nihnava. He propounded the 
theory of Dvaikriyas viz. that of two processes taking place 
simultaneously. In a village on the bank of river Ulluka, there 
lived a monk named Dhanagiri who had a pupil called Gang*- 
carya. Once, while crossing the river, Gangacarya, bald-headed 
as he was, felt the heat of sunshine on his head, and the cold of* 



rirer-water on his feet. At this time, he formed a wrong notion 
that both the experiences took place simultaneously, and contra- 
dicted thereby the precept of Agaiuas which bad laid down that 
two processes of feeling could never take place simultaneously. 
He reported the theory to his preceptor and quoted his pcrs(jnal 
experience in support of it. The preceptor replied that the pro- 
•cesses of undergoing two different feelings seem to work simulta- 
neously on account of one’s own inability to mark the subtle gap 
of time between the two as well as the quickness of mind. He 
established the validity of Agamas and refuted the mis-belief of 
Dvaikriya by proving an important principle of perception that 
there can never be more than one upayoga or application of 
mind, at one time, explaining the difference between general and 
definite types, of knowledge. Eventually, he was compelled by Maiii- 
naga to give up his false notion, and Gaijgaearya had to do so 
out of fear. Ultimately, he resorted to his original school after 
tendering the apology. 

Rohagupta, the pioneer of Vai^esika System, -was known as 
the Sixth Nihnava. He entered into controversy with a mendi- 
cant ascetic in the court of king Balasri of the city of Antaran- 
jika and defeated him by establishing the theory of three cate- . 
gories successfully. The defeated mendicant W'as expelled from 
the city, while victorious Rohagupta went to his preceptor and 
narrated the whole incident before him. Acarya <Srigupta inquired 
about the theory of Trairasikas. So, Rohagupta explained that 
lie had established the existence of three categories of Jiva viz, 
Jiva, Ajiva and Nojiva, by means of various tricks and examples. 
The Acarya congratulated him on the success, but at the same 
time he advised Rohagupta to declare before the people that 
although he had proved the validity of the Trairasika theory, 
they should not follow the same, as it went against the Jaina 
Agamas. Rohagupta declined to do so. Consequently, Acarya had 
to enter into controversy with him in the Royal court. They 
discussed the principle of Trairasikas at length for six months. 
Ultimately, it was agreed by both the parties to approach the 
.kutrikapaga (Universal Shop) where all the objects existing in 



three lokas were arailable. Accordingly, the Aoarya asked for 
nojiva at the Kutrikapaoa but it was not available. Consequently, 
Rohagupta was declared as Nihnava and was expelled from the 
gaccha In a humiliating condition. He attracted a number of 
followers by propagating the Trairasika theory and started a 
separate school of Vaisesikas which, unlike Jaina Agamas, esta- 
blished the principle of six entities viz. Dravya, Guija, Karma, 
Samanya, Visesa and Samavaya. 

Gostha-Mahila was the Seventh Nihnava, He belonged to 
the Iksugriha Gaccha of Dasapura Nagara. He was angry with 
the preceptor Raksitaseri for having appointed Durbalika Puspa- 
mitra as the head of the Gaccha after him. So, when Piispamitra 
gave sermons on the eighth and ninth Ptsrvas, Gostha-Mahila 
did not even care to listen to him. He heard the same from 
Vindhya who had carefully attended and understood the sermons. 
In course of discussion of the Karmapravada perva, when he 
heard from Vindhya that Karman is tied, attached and infused 
with all the regions, of Jiva, he contradicted that principle of 
agama and tried to assert that Karman was attached to Jiva only 
on the surface like the skin of a snake. He did not accept the 
. relation of Jiva and Karman as that of milk and water or that 
of fire and iron. Further, he objected to the predicament which 
laid down that the practice of pratyakhyana is to be followed 
by all the monks in mind, speech, and action till the end of 
their life, and asserted that the sanctity of the vow could be 
preserved only if it were to be practised without a time-limit. 
Vindhya tried to explain the purport of the agama, but Gostha- 
Mahila did not listen to him. The matter was then reported to 
Acarya Durbalika Puspamitra. The Aoarya repudiated the view- 
point of Gostha MahiJa by means of various pramsijas and pro- 
pounded the commandment of Scriptures that pratyakhyana could 
never continue after death on the ground that Muktatma is free 
from duty of observing vow after leaving the mundane world. 
But Gostha Mahila arrogantly rejected the Acarya’s view-point 
and quoted the authority of Sramaija Bhagavan Mahavira in 
support of his own. Eventually it was decided in the assembly. 
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of sthavifas to yefer the matter to Tirthahkai‘a Simandara Swami 
And it was done so through a goddess, who brought the verdict 
of the Tirthahkara in favour of the Acarya. Gostha Mahila, who 
refused to accept even the authority of Tirthankai^a Bhagavan, 
was then declared as Seventh Nihnava, and was imme- 
diately expelled from the Gaccha. He remained as a Nihnava till 
the end of his life. 

Botika is a peculiar type of Nihnavas which gave rise to 
the sect of Digambaras. -Sivabhuti was the pioneer of that sect. 
Originally, he happened to be a Boyal attendant in the city of 
Eathavirapura. He was very irregular in his habits. He used to 
come home after midnight. So, his wife ivas very much unhappy. 
Once when he came home late at night his mother rebuked him 
and did not allow him to enter the house. 5ivabhuti left the 
home in pride and anger. He came near an Upas'raya where he 
found the Jaina Sadhus engrossed in their study at that late 
hour. Acarya Krisnasuri was the head of the gaccha. Sivabhuti 
approached the ascetics and requested them to initiale him into 
asceticism. The ascetics refused to give him diksa at the first 
instance, but subsequently Sivabhuti gpt himself initiated into 
gaccha. 

Once, when all the Sadhus were on Vihara, 5ivabhuti recei- 
ved a blanket as present from a king. 5ivabhuti was so much 
fascinated towards the new blanket that he kept it with him in 
spite of the preceptor forbidding him to do so. Once, when 5iva 
bhuti was away, the preceptor took out his blanket, cut it into 
pieces and distributed the same amongst the sadhus. <5ivabhuti’s 
mind was greatly perturbed at this. He then beared the discourse 
of preceptor on Jinakalpika, and the apparel of a sadhu, ^iva- 
bhiiti boasted to become Jinakalpika by complete renunciation. 
Accordingly, he gave up all his clothes and stayed in the garden 
without clothes. The Acarya and several other sthaviras tried 
to disuade him from giving up clothes by explaining the true 
spirit of nisparigraha in various ways. But out of vanity and 
passiou, -^ivabhQti did not listen to him. His sister also followed 
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the brother in this respect but she was subsequently asked to 
put on garments. Thus -Sivablifiti sponsored the sect of Digam- 
bfiras. He had initiate 1 two pupils viz. Kaundinya and Kottavira, 
who prolonged the sect by tiadition. 

Commentaries — 

Tliree commentaries are said to have been written on the 
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text of Sri Visesavasyaka Bhasya. The author liiinself is said to 
have written a commentary on liis own work, hut unfortunately, 
his commentary is not available at present. The second comme- 
ntary has been written by Kcdyacarya (or Silafikacarya ) the 
manuscript of which dated 11.36 V. S. is presere ved in the. 
Bliamlarkar Research Ir^titute, Poona, in a tattered condition. 
This commentary has not been published as yet. The only 
commentary that has been published and popularly accepted at 
present is that of Maladhari Hhmacandracarya. 

Maladhari H^iuacanclracarya is different form Kali-kalasar- 
vajfla H^macandrac&rya, the welknown author of Dvyah-aya, 
Originally, he was known as ^vetamharacarya Bhattaraka. His 
worldly name was Pradyumna and in the prime of his youth, 
it is said, he was a minister. By the advice of -Sri Ambaya- 
d^va snri he renounced the worldly life and having left his four 
wives, he entered the ascetic life. Siddharaja Jayasithha, the 
great monarch of Gujarat, of the twelfth century V. S., was 
highly impressed by his great personality and wide-spread weJl- 
versedness. 

The Author-His Life, Works, and Date, 

Life — 

Jinabhadraga^i K^armiramaxxa is the author of this splen- 
did work. Very little is known about his life. Yet, there is no 
doubt that the author was a highly-esteemed scholar of his age t 

t Here are the tributes paid to him by several commentators:- 

( i ) i 

?f: ii \ h 

—Tilaklclrya in his kvaiayaka Vriiti,. 
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He was the first Jaina writer and preacher who had consis- 
tently attempted to interprete and explain the principles of the 
Jaina Canon in such a manner as to appeal to the intellect of 
the people. That is to say, he did not instruct his pupils or 
followers only in a traditional way without caring for the inner 
motive or spirit of the preachings. Though he preached the same 
old traditional principles of the Jaina Canon, he interpreted and 
explained them in a logical way so as to appeal to their intelle- 
ct, He was, tlierefore, accepted by the people as an unparalleled 
preacher and scholar of the age, and hence was awarded the title 
of " yugapradhana”.§ 

His knf)wledgo was not confined to the religious lore, but 
he was well-versed in the sciences of mathematics, etymology, 
prosody, and phonology also.’l 

Still, however, Aearya Jinabhadragani was the staunch and 
orthodox upholder of the traditional Jaina Canon. Though he 
knew many sciences, his extensive knowledge and intelligence 
were taken advantage of only for establishing the authenticity 

(ii) I 

— Muni-Candra Suri in Amara Cafitra, 

(iii) fiirJTW^iTiT# I 

f:cSiig;qrT%s!rTW ii 

— Malay agiri Suri in his Commentary on Brihat Ksetra Samaaa. 

§ Vide sriTC 5T 3r!53fr»r-«Tt <Tfr'ir^nn?ro’T i 

— Siddhasbna Stiri in his Carai on Jitakalpasatra. 

I Vide i 

^ sT^artjft (sT^sn^t) ^pr«Jnr sr^rTT^ ii 

(Ibid) 



14 


and validity of the Jaina Agamas. He is therefore, taken as one 
of the pioneer agama-pradliana or orthodox Acaryas* 

He used to take the support of logical illustrations and in- 
ferences only partially in the sense that such illustrations or- 
iuferences were quoted only if they strengthened the view-point 
of the tra<iitional Jaina Agamas, and were rejected if they went 
against the traditional preachings. The example of his predecess- 
or Siddhashna Divakara is welknown. Siddhasfena was a free- 
minded but logical interpreter. His works are full of original 
thoughts and independent ideas irrespective of their being diffe- 
rent from or similar to the traditional Jaina Agamas. The theory 
that Absolute Knowledge and Absolute Perception do not take 
place simultaneouly but one after the other, has been proved 
by him by the help of logical inferences and concrete illustra- 
tions. Siddhasfeoa thus went against the traditional view of the 
Jaina Agamas according to which the Kbvala-Jnana and the 
Khvah-Darsana took place simultaneously, Jinabhadragagi Ksa- 
masramana repudiates the theory of Siddhashna Divakara in his 
Vi^esava^yaka Bha^ya and re-establishes the original theory of 
the Jaina Agamas that Kfevala Dar^ana and Khvala Jhana take 
place simultaneously.! Jinabhadragani is, thus, well-renowned as 
the up-holdor of the Jaina traditions. 

That Jinabhadragani Ksamasramana was an orator of establi- 
shed reputation is known from several sources. The commentator 
H^moandraoarya Maladhari refers to Jinabhadragani as “ Upa 
Jinabhadra Ksam^sramaijah Vyakhyatarah Another commentator 
named Kotyacarya, who has written a commentary on the Vi^e- 
sava^yaka Bhasya, pays him a tribute to the same effect in the 
last verse of his commentary. He says.j; 

* Vide i 

isTJTrewwpjf f^rfrorfrra’ ii 

( Ibid ) 

Also vide Jitakalpasntra Editor’s Preface, p. 7. 

§ Vide (^THTfrir) 

\ Vide “ Short History of Jaina Literature ” Ed. by M. D, 
Desai, p. 152, foot-note. 
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5enw 

i 

?r5E?7 5?7T’5^RJn% Bi^^rTT ?7fJra'I^5’'5^?!'?rW- 

ti’rjrTn:fjr?iT it 

Ko more inforiuatiou is available abo’it the life of thift 
great Aoarya. 

Works — 

Jinabhadragani Ksama^rama.^a ia sail to have composed the 
following works : — 

( i ) ViseSava^yaka Bhasya ; This welkuown work has been 
ranked as one of the most important and highly esteemed works 
of Jainism. The anther himself wrote a commentar 3 ' on this 
Bhasya in Sanskrit. Jinabhadragani has earned the reputation as 
a commentator mainlj’’ from this work. For, wherever he has 
been referred to as Bhas^’akara, the references have been quoted 
from ViseSavasj’’aka Bhas^^’a, But as has been suggested in the 
Preface to the Jita Kalpa Satra* it is not improbable if Jina- 
bhadragani Ksama^ramana had composed other bhasyas as well. 
Take, for example, the following vei'se^from the Vi^eslvaiayaka 
Bhasya — 

?ri^WT ii II 

In this verse, the examples of poggala ( flesh ) modaya 
( sweet -balls ) dauta (teeth) pharusaga (a potter) and vadasala 
( the braiudi of a tree ) have not been explained in details by the 
commentators. Acarya H^maeandra Maladhari suggestively rema- 
rks that " ” ( These exa- 

mples should be understood in details from Niseetha ). 

KotyacaryaJ also leaves the remark unexplained merely by 
saying ” ( We shall explain this in Ni^eetha ). 

Vide Jita Kalpa Shtra, Preface, Pago 9. 

^ Whose commentary has not been published, hut is preserv- 
ed in the Bhandarkar Research Institute, Poona. 
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The question arises as to who is the author of Nyeetb. The 
tradition does not give the credit of authorship either to Hfema- 
candracarya Maladhari or to Kotyacsrya, So, it is probabie that 
the commentary must have been written by Jiiiabhadragani and 
the sentence “ ” found in the commentary of Kot- 

yaoirya, might have orgiualiy belonged to the commentary written 
by 5ri Jiiiabhadragani Ksamasramana himself. 

( ii ) Brihat Satngrahant — This worlc runs in almost 500 ver- 
ses. Acarya Malayagiri Stiri has written a commentary on this 
work in Sanskrit. Tlie work along with the Commentary has 
already been published. 

(iii) Brihat Kshtra-Samasa — This is also a similar work. 
Acarya 5ri Malayagiri Sari and others have written commen- 
taries and the work along with the commentaries is published. 

(iv) Jita Kalpa Satra — This work lays down various reli- 
gious practices to be followed by the Jaina monks. The work 
is also dealing with the ten typos of remonstration. The subject 
of remonstration has abeady been treated in the Ch^da-sutra 
and other works. Jinabhadragaiji seems to have composed this 
work with a view to treat the subject in a precise and compre- 
hensive manner. 

The oldest commentary available on this work at present 
is the cflriji of Siddhasfena in Prakrit. Jn his Ctirni, Siddhashna 
remarks at one place that there existed some other otjrni§ also, 
before he composed his one, but that is not available at present. 
On this Gtirni of Siddhasena, Sri Oaudra Sari has written expla- 
natory notes in Sanskrit. 

Besides the carni of Siddhasena, there is one more currii 
available in Prakrit verses. It is difficult to say whether it is the 
same curni that he refers to or it is different from his own. 
Nothing is known about the author and the date of composition 


fir ^ *Tfl:trT \ 



If 

wther fro®: the portion in -the beginning or one at the end.^ 

(V ) ' Vise'sanavah : — This book is a niiscellaneons work com- 
prised into nearly 400 Prakrit verses and is not published as yet. 

- i In addition to the above-mentioned five works, some people 
consider Dhyana-sataka which has been incorporated by Acarya 
Maharaja Haribhadra Stiri in his comiuentary on the Avasyaka 
Sutras, also to be the composition of J iuabhadragatji Ksanla-sra- 
inaija. But thei*e are not sufficient evidences to convince us of 

, " - y- 

his authorship of Dhayana-Sataka, 

Date— 

There are no definite means that help us to fix the exact 
date of ' Jinabhadragani ksauia-srauiaiia. Still, however, the tradi- 
tion of various Patpvalis throws considerable light on the 
problem. The tradition of the Pattavalis written after the six- 
teenth century (V. S. ) tells us that Jinabhabi*agani ksamasra- 
mana flourished 1115 years after the Nirvaija of Srarnaija 
Bhagavan Mahavira. This fixes the date somewhere about 
645 V. S. 

There is another theory which assigns to Jinabhadragaiji 
500 years earlier than his coinnieutator Maladhari Hbmacandra- 
carya who is said to have flourished in 1175 V. S. according 
to this theory also, Jinabhadragagi Ksama-h’amana must have 
flourished somewhere about 650-675 V. S. 

, The autlior of Tapagaccha Pattavali places Jinabhadragani 
ksama-sramana as the contemporary of Acarjm 5rimftn Hari 
bhadra Seri who is said to have written a commentary on 
Dhyana Pataka. According to this view, Jinabhadra Gani bad 
lived a long life of 104 years and though Acarya Haribhadra 
Suri was senior to him by 60 or 65 years, both of them 

* At the end of this bhasya the only refei’ence is this: — 

I'SRo Brf gfr l fir. sft 

wk' ?r?flRT i fIrartrFg i 

. ( Jita Kalpa Sfltra, Preface P. 17 ) 
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happened to bo contemporaries on account of the long life of 
Jinabhadragani/^ This 'View is not sound because Haribhadra Seri 
did not, in fact, flourish in 530 V. S. or 580 V. S. but 
he flourished between 757 and 875 V. S. as has been 
suggested. Secondly, Sriman Haribhadra Seri has frequently 
^ quoted Jinabhadragani’s sotras in his Avasyaka Vritti. It is, 
therefore, clear that Jinabhadragani did not in any case flourish 
after Haribhadra Suri. 

According: to other Pattavalis, all of Jinabhadragani, Hari- 
bhadra Suri,. D^varddhigani Ksamasramaiia, oilatikacarya and 
Kalakacarya happened to be contemporaries. But the history of 
the development of Jainism shows that the theory is wrongly 
based. The date of ^riman Haribhadra Suri has been fixed as 
the latter half of the eighth and the first half of the 9th century 
V. S. Jinabhadragani lias been placed in the latter half of the 
7th and the first half of the 8th century V. S. D^varddhiga^l 
ksama si’amaga and Kalakacarya are said to have flourished in 
the beginning of the 6th century V. S. 

Leaving others aside, let us consider if Jinabliadragaiji and 
‘'^ilankacarya happened t(7 flourish at the same time. The tradition 
says that ^ilafikacarya was the priest of Vanaraja, the king of 
Anahillapura Patana. If this is true, the date of 5ilankacarya. 
falls somewhere near 800 V. S. This places Silankaoarya undom 
btedly as the contemporary of Acarya 5ree Haribhadra Surijt. 
Now some of the Patpvalis refer to S}lafikacarya as the pupil 
of Jinabhadragani Ksamasramaiia. If this oilankacarya is the 
same as the commentator Kotyacarya, several references about 
Jinabhadragani found in his commentary on the Visesavasyaka 
Bhasya, do not in any way lead us to believe that oilankacarya 
was the pupil of Jinabhadragani. Unfortunately, the first and 
last portions of this commentary are torn out,t hut in course of 
liis commentary the commentator refers to Jinahhadragaiji Ksama- 
sramana at several places, e. g. 

/ 

* Vide 5ri Tapagachchha Pattai^ali, Vol I, page 98. 
t Vide Jitakalpa Sutra, Preface, pp. 14-15. 
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(ii) 3T?T ccsr srr^sTfBT 

(iii) ?^iTi¥W<Jri)rw;T i 

(iv) 

(v) sftw^ri^TiT'ar’j^iri^TmJTf^ ^^rnft^r: 

Although these references show how much respect the com- 
mentator had for Jinabhadragani Ksamasramana, they do not in 
any way lead us to believe that Jinabhadragani was his preceptor. 
On the contrary, we find a reference which sho\s's a considerable 
gulf of time between the dates of Jinabhadragaiji and -^ilankacarya. 
The reference is this: — 

trRSFcT^fjtt stsrFr;, 
tr ^ ii ^ 

This I'eferencc shows tliat there were various readings of 
ViseSava^yaka Bhasya in tlie time of 5ilankacarya, which means 
that a considerable period of time must have elapsed after the 
composition of the V isesava^yaka Bhasya. This, thei'efore, prevents 
us from accepting the view that Jinabhadragani Ksamasramana 
was the preceptor and hence the contejnporary of Silankacarya. 

Tluis there are many difficulties in accepting Jinabhadragani 
as the contemporary of <^ilankacarya or even that of Haribhadra 
suriji and others. 

It is, therefore, proper to believe that unless and until there 
is no evidence against the belief of the tradition, there is no 
objection in accepting the date of Jinabhadragani Ksamasramana 
as roughly about the second half of the seventh century V. S. 

It is hoped that transltiteration, translation, and the digest 
of Sanskrit commentary attached to each verse will prove useful 
to the students of Jaina Philosophy. 

Gujarat College, 

AHMEDABAD. 

27th October 1947. 

I Ibid p. 15, 


} 


D. P. Thaker 
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K’&cm'Uramana Jinabluulra Gaxxi's 

NIHNAVA-VADA 

Along with 

Alaludhh'in Hemchandra Suri’a Cominenfm-g 


Chapter I. 

Introductory 



Before proceeding with, the actual Nilinava-vada 

(i. e. the discussions of the Nihnavas) it is encumbent to note 
ip short, the life-history of each of the different types of 
Nihnavas and also to lay down the contest to which those 
discussions have been related. 

%Ti I 

^ ^TfiPT^ry ^ I 

1. Evam vihiya puhattehim Rakkhiyajjehim P^samittehim | 

* Tihvie ganimmi kira Gotthamahito padinivesenam 2396, 



: 2 : 


Jinabhadra Gani’s 


The first 


2. So micchattodayao sattamao Niijhavo samuppaijijo I 
Ke anne cha bbhanie pasanngato ninba-iippatti. 2297. 

1 ‘ 

^ ’vrmrTT: srwA 

1. Evam vihitaprithaktve Raksittaryaih. Puspamitre i 
Sthapite ganini kila Gosthamahilah. pi’atinivesena, 2296. 

2. Sa mithya-tvodayatah saptamako nihnavah' samutppannali. 
Ke’anye sad bbanittah pi’asangto ninhuavotpattih 2, 2297 ] 
Trans 1-2. Thus, indeed, when (Purbalikl) Piispamitra was 

appointed to the post of a preceptor bv Arya-Raksita suri who 
had instructed his pupils in the use of the different Anuyogas. 
Gosthamahila through a wrong impression became the seventh 
Nihnava on account of the pre^ eminence of Mithyatva (Wrong 
Belief). (The pupil asks): — "Who are the other six? ” Incident- 
ally the origins of the Nihnavas are described. 2296-2297. 

TTfq??7T'5n?T 

sn^, ^ ^5 dpriJr^r: 

f^qi^qiqf ftqr =qT f^r^qRqi^^ 

^ 5tT^3TOTl|^t ^Irq’q: I ^ %s;q 

qf? qqfm fqiqRq%#>qq i w 

Digest of Commentary- 

The Context in short, runs as follows: — 



Nihanavavada 


Vada-'i 


Having explained to his pupil Durbalika Puspamitra 
( ) the various q'^rs Nayas ( or philosophical 
systems through which the objects are perceived } and Anuyogas 
sT 5 ?ffir-the different methods of exposition of various subjects in 
details, Acarya Arya-Raksitasuri STfg'l?? appointed 

him as his successor to the post of preceptorship at Mathura 
(Muttra) 


At this time, Gosthamahila the seventh Nihnava- 

who, in his wordly life happened to be the maternal uncle of 
Acarya Maharaja Arya Raksitasuriji and who was one of the most 
learned pupils of the Aoarya,-oomea to him after having defeated 
a non-Jain adversary in a controversial discussion to which he 
was sent by the Acarya, and remarks with vanity “ Why should 
the preceptor appoint a shy and weak person like Durbalika 
Puspamiti'a, as an Acarya, leaving aside a smart and eloquent 
person like me 1 ” Being incidentally impelled by personal hatred 
and vanity, he further tries to hide and i*efute the Truth propagated 
by aU the Tirthankaras and the Pi’eceptor, and as a result of that, 
he turns out to be a Nihnava. For, one who tries to deny and 
disbelieve the truthful theories merely by hiding the truth out 
of sheer vanity is called a Nihnava. 

Gosthamahila was the seventh Nihnava. Li connection with 
the story of this Nihnava, the author describes in details, the 
life-history as well as the discussions of each of the other ■ six 
types of Nihnavas, in regular order. 1-2 (2296-2297.) 

ST ^ I 

3. Ahava coei Nayaijuoganinhavaijao kaham guravo i 

Na hi niijhavati, bhannai jao na jampanti natthi tti 2298 ' 

4. ■ Na -ya micchabhavanae vayanti jo puna payam pi ni^havai l 

Micchabhinivesao sa nihhavo Bahurayai vva 1 2299 " 
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Jinabhadrfi G^ni’s 


[ The &»t 


[ 5r^r54V»TfHm^rT: I 

•T ff fjnji^r ^ ^ 'STrTf^ ?r 

•r fk^^Tr'^r^’prr ^^rr ^ tr^irf^ i 

fkm^ ^f?:rTrf^f^^ llviR^^^il 

3. Athara codayati nayamiyoganihiiavatah, katham guravah. | 
Na hi nilmava;iti, bhauyate yato na jalpanti na santiti 3 (2298) 

4. Na ea njithyabhavanaya vadanti ya punah padampi nihnute 1 
Mithyabhinivesat sa nihnavo Bahuratadiriva 4 (2299) ]. 

Trans. 3-4. Or, (if one asks) “Why are not the gurus 
nihnavas, on account of their hiding the nayas and anuyogas ? 
(The reply is)-“They do not say that the nayas and anuyogas 
are not ( existing ). They do not iilso say so, on account of 
feelings of Mithyatva. He, who hides even a syllable by obstina- 
tely insisting on through Mithyatva, is a Nihnava like 
Bahuratas etc. 

Ml I 

11 II n 

The author, then, ennumerates the various types of nihnavas 
as follows: — 

arfV4 'TOT I 

f^^HT IIMI 

Bahuraya paesa avvata samuccha duga tiga abaddhia cbva i 
Ebsim niggamanam vocchanii ahanupuvvib 5. (2300). 

ilffm I 

II H JR^»® II 



Va<ia ] Nihnavavada. : 5 : 

Baliurata pi’a,desa avyakta samuecheda dvaikriya sti*airasika 
abaddhikascaiva I 

Etesam uirgamaiiam vaksye’ athauupurvya 5 (2300)]. 

Trans. 5 Bahuratas (or those who uphold the theory of the 
Long Range of time); Prade&ss (or those who attribute consious- 
ness to the last pradesa only ); iLr?/a^'^as (or those having dubious 
and unfirm opinions ); Samucched&s ( or those who believe in the 
utter im-permanence . of everything ); Dvaikriy&s (or those’ who 
attribute two actions to one object at the same time ); Trairasikas 
or those who uphold the theory of three categories riz-Jiva is 
free from the bondage of Karma). Now, I shall describe the 
production (of each one) of them in serial order (2300). 

^ sistT^ 

%qT sftqTs^'tq^qt^r^Tf^sRwq^Ri gi^q^i 

fesr W m ^ 

^^4^qi«wqiT # i ^ i ^ 

^pS?r^^f%*fi3!ifqf II H II 



: 6 : Jinabhadra Gani’s [ Thb 

The author now gives the names of ■ persons with whom 
theories originated, 

3f?T^ w'im !i vs II 11 

6. Bahuraya Jamali pabhava, Jivapaesa ya Tisaguttan i 
Avvatta” sadhao samucchea Asamittao 2801. 

7. Gangao dokiriya Ghhaluga Terasiana uppatti I ■ 

Thera ya Gotthamahila puttha-mabaddham paruvinti 2302. 

^PrTT f^3?rTfi;i 

3fs?iTfir 3fT'5rRT?!L sT^fir^'ra^ii ^ ii \\ ' 

»Tw^ If^qrrt 1 1 

^ iivsiiiR^o^^n 

6. Bahui’ata Jamaliprabhava Jivapx*adesasca Tisyaguptat. 

Avyakta asadhat Samucoheda Asvamitrat (2301). 

Grangad dvaikriyah Sadulukat trairasikanamutpattih. 

7. Sthavirasca Gosthamahila sprsthamabaddham ca prarupa- 
yanti 7 (2302) ] 

Trans 6-7. Bahuratas had been led by Jamali and Jiva- 

pradesas by Tisyagupta. Avyaktas ( originated ) from . Asadha. 

Samucchedas from Asvamitra, Dvaikriyas from Gahga and 

Trairasikas from Saduluka. While the Sthaviras who describe 
• • 

the Jiva to be free from (the boundages of) Karma happen to 
be the followers of Gosphila. (2301-2302.) 

^t-v9 

g!pl5?T 1 I I 



Vada 


•Nihiiava-vada 


: 1 - : 


fm II II 

,r Place and time as regards their coming into existence are 
ilow described. 

^f^TrTTBr ^^3:^ ^ II II II 

STTOT n WTT I 

=^3Tr^r ii ^ ii il 

?rf WTf f I 

3r^wr f^s^q- Ir^r in® ii R\o\ il 

8. Savatthi Usabhapuram Seambia Mihila Ulliigatiram I 

Pnramantaranji Dasaura Rabavirapnram ca nayaraim 2303. 

. 9. Coddasa solalsa vasa codda-Tisuttara ya dunni . saya 1 
Atthavisa ya duv^ panceva sayaa ya coa 2304. 

10. Pancasaya culasio cohacceva saya navuttara hnnti | 
Nanuppattie duve uppanna nivTue Sesa 2305. 

I 

5T?FrrT%^T ^ I II d II II II 

=^5^ Wrm ^ i =5^ I 

gir5Tfi?[T?’7r ^^wiR^mii'^ii ^^®\?ii 

w^rirf^ I 

11?® II II 

8, Sravasti Risabbapuram Svetavika MithiloUu’Ratiram. 

Paramantaranjika Dasapnram Rathavirapuram ca nagar 
rani 8. (2303) 

9. Caturdasa sodasa varsani caturdas'a-vinsatyuttare ca dve^atel 

- Astavinsatya ca dve pancaiva satani ca catn^catvarin^apa 
9 (2304). 
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10. Paaca satlni oaturasitya saieva s'ataai navottraai bhavantt I 

Jnaintpattau dvavatpannau nirv'rlts sosab.. 10 (2305) ] 

Tram-S-9-10. 5pavasti, 'Risabhapara, Svatavika, Mithill^ 
XJllukatu’a A-utaranjika, Dafapara, an I E.ithavli’apni’a (ara) the 
(respective) places ( where they came into existence as Nihnavas 
Fourteen, sixteen, two hundred and fourteen, two hundred and 
twenty, two' hundred and twenty eight, five hundred and forty 
four, five hundred and-eighty four, and six hundred and Nine ( are 
respectively 1 the numbers of years ( after 5ramana Bhagavan 
Mahavira obtained Kevala Juana. So, two of the Nihnavas came 
into existence during (the period of) Kevala Juana of irainana 
Bhagavan Mahavira and the rest appeared after his Nirvana 
(2303-2305). 

%% I 

I STE^T 

iFRTE555TfqRf 

ii ii ii li 

^ 1% ’’ 3: ^ I: 

^ I 1: 

#;;T stRiqR ^ l^ ^ rE^T 1 1^5^ 

^Ti^lb ^Jir^§?TTf^5fT 3^- 

5nf^3BFt5T W R13i: H U 

Foat-note 1. It should be noted that while ennumerating the 
types and the names of the leaders, the author has considered 
seven types only. These seven types of Nihnavas are called 



Nihnavtavada 


Vada] 


De^avisamvadi, because they hare disagreement in 
certain minor portions of the Siddhantas. But here he has given 
the place and time as regards Botikas, also. The Botikas are 
called Sarvavisamvadi as they have entire total dis- 

agreement with the Siddhantas. 

D. C. The following Table shows the above-mentioned details 
about Nihnavas in a precise way: — 

TABLE 



Name of 
the 

Nihnava- 

type 

Pioneer’s 

name 

Place 

Time 

DesavisamvadI ( ) 

1 


Jamali 

/ 

Sravasti 

14 years after the 
attainment of Kevala 
Jhana by 5ramana 
Bhagavan Mahavira 

2 

Jivapradesa 

Tisyagupta 

Risabha 

pura 

16 years Do 

3 

Avyakta 

Asadhaca- 

i-ya 

Svetavika . 

24 years aftpr the 
Nirvana of 5ramana 
Bhagavan Mahavira 

4 

Samucche- 

dika 

Asvamitra- 

carya. 

Mithila 

220 years Do 

5 

Dvaikriya 

Gahgacarya 

Ullukatira 

228 „ Do 

6 

Trairasika 

Saduluka- 

♦ 

carya 

Antaranj ika 

544 „ Do 

7 

Abaddhika 

Gostha 

mahila 

Dasapura 

i 

584 „ Do 

Sarvavisamvadi ( ) 


Botika 


Rathavira- 

pura 

609 years Do 


The life-history of each of the above-mentioned Nihnavas 
will be described in the following chapters just before the comme- 
ncement of their respective discussions. 

3 











Chapter II 

!T55r?T 


Discussion with the First Nihnava 

rr^rr f^^nr i 

^ ^TSIr^^r ^5':wr llUlR^o^ll 

11. Coddasa vasani taya Jinena uppadiyassa nanassal 
To Bahurayana ditthi Savatthie samuppahna |i (2306) 

rffft ^f^fTRT ?Tm^r^r5rWT 

11. Caturdas'a yarsani tada dine-not-paditasya jnanasya. 
Tato Bahuratanam dristi 5ra vasty amutpanna 11 (2306).] 

Trans. 11. Then, after fourteen years (had passed) since the 
Tirthankara (^ramana Bhagavau Mahavira) had attained Abso- 
lute Knowledge, the theory of Bahuratas came into existence in 
5ravasti 2306. 

The origin of the theory ; — 

12 Jittha Sudamsana Jamalinojja Savatthitindugujjane i 
Pancasaya ya sahassam Dhankena Jamali mottunam 2307 ' 
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12. Jyestha Sudarsaua Jamaliranayadya ^ravasti-Taiadukodyaue I 
Pancasataiii ca sahasramDhankena Jamalim lauktva (2307)] 

TRANS. 12. Jyestha (ahas) Sudarsana (alias) Anavadya and 
Jamali ( developed the theory of Bahuratas ) in the Tainduka 
garden of ^ravastl. Five hundred ( monks ) and one thousand 
(nuns) excepting Jamali (were advised) by Dhahika (2307) 

^Tsrp I 'q ik^ i 

qi, qr, ^qq?nf^ qr i srqr- 

f^^qqqt qcrq^^’^qTf^% qq^qf • ^q^qrfq qf^iMqi^r 
qq^ qqf^qr I qq^^iq^^ql^^^I qqjf^qf qqqiq; fqii^i^^- 
^rfqqj i q^ qqqqr q^ijftqi^qTq q f^q; qt^q^qqif^ i qq qqq- 
it^fq^sfq f^^fqj «ftq?qiT^f^q5R( i qiqi^jnq 

q q^ qqi ?!iTq^#rqqfq^ i qq q 

^qq: i qq^ qq q’Ri^q^KFqmfl^^^ ^tmw* i ^q 
qq qi^q^q: i q^ qqrq qqqiq^-'^qiqfqq qftqqq 

^^^Rqi’^q^q ^qqq f^giOr’’ i qq^qj i qiqq 

5(ii|^lff^>5^qT qqif^f “q^qqj q qi ? ifq i qT|- 
fqq TOqqiq^iqqqqiqsfq ^qjq; q^icq; # I q^sgt 
f^l^q^qr qq toq^qq^qq f?;: 

iqq^^’ fq^qr^^iq'^^ q^prqm- 

q^fl[^qqfqfq f^jqqrqiq i qq: ^f^<?p?qiqiMq qf^Or: 
qfqqtW: ^qqfq q qfqi«q| q^ qqi^q qf^sq qqq^'t^ i 

3 qtqq'tq qq ^qqi: \ qqi qqq 
^nq't^ I qqT5q5qJtq q qyqq^q qf qfq qq; qii^ qiqr I 

.qqtq|q ‘^wtqqqq^qq;’ ^fqfRqr^qiq^^^^q^j ^qfqqq 
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I ^ V I ^ 

^^k'^m ^* p : ts ^1 

^s[ifg I 3iTiTf% ^ ^x^l iifmf^ I =^m1 h 
5TfT':q% ^^T’lT^RT, 

5fT5: I srmf^^ ^1^5T 

I s^T^qrTsrir’<^T«TTn fq^q^sq^?T- 

fqf^ I qq ^iaiqRISTRR: l %r ^fqif^qt- 

5%, §^^qT, Sfqq^^ I 

^RTJ 5iqTT%:, qiq qqq^ |%l 5rqif^^f|q^ ^ ifg I 

^iq^Ri qqqf ’qqif^fqiqsfe^qqi’ # qiqqtfqM 

^ q^qqrfq gi^t, =qif%q5iqi^, q^qf q: Rq q q^l* 

|tFRI sfq qfq^f^: I f^tf^qTqRH^iqt IR^®^II 

1 Or, it may be interpreted thus : — The elder (sister) Sudar- 
sana. Jamali and (his wife) Anavadya (developed) the theory of 
Bahuratas (vide Acaranga Sutra 1005) 

Digest of Commentary. The following story illustrates the 
full details of this verse;- 

In this Bharata-ksetra there was a city named Kundapura. 
Jamali, the nephew ( i. e. sister’s son ) of ^ramana Bhagavan 
Mahavira was a prince of that city. His wife happened to be 
the daughter of 5ramaija Bhagavan Mahavira. She had three 
different names viz- Jyestha, Sudarsana and Anavadyangi. 

Jamali accompanied by five hundred males and Sudarsana 
along ‘with one thousand females accepted Diksa at the hands of 
Sramana Bhagavan Mahavira. After finishing the study of eleven 
Angas, Jamali requested the Tirthankara to grant him permission 
to go on vihlra (alone), Bhagavan remained silent and did not 



Vada ] Nihuavavacta : 13: 

respond to it. In spite of that, Jamali left the (company of) 
5ramaija Bhagavan Mahavira and went out for Vihara alone 
with his five hundred sthaviras. Wandering from place to place 
Jamali Muni at last, came to the city of <Sravasti, where in the 
garden of Tainduka, he stayed in a Caitya named Kosthaka. 

There, on account of dry and stale food that he was taking, 
Jamali Acarya, was laid down with high fever. He, being unable 
to sit, asked his followers to prepare a bed for him immediately. 

The bed was being prepared by the monks. In the mean- 
while, due to excessive heat of fever, Jamali Acarya, repeatedly 
questioned the monks “ Is the bed prepared or not ? ” The monks, 
who had already prepared half the bed, and were busy prepar- 
ing the whole of it, replietl Yes, it is prepared. ” 

But Jamali, whose mind was not steady, on account of ex- 
cessive pain, was enraged at the sight of the half-spread bed 
that was being spread fully. At that very moment, he denied the 
truth of the theory of “ Kriyamanam kritam^ which was already 
preached by great Tirthankaras and asserted that Kriyamana 
or that which is being produced is not krita or actually produced. 

Some of the old sthaviras tried to persuade him not to do 
so, but it was of no avail. Consequently, some of them, went 
back to 5ramaija Bhagavan Mahavira, while others stuck to 
Jamali’s theory and stayed with him. Sudarsana, too, stayed 
with him, in the house of the potter Dhanka who also happ- 
ened to be a Sravaka. She being attached to Jamali, followed 
Jamali’s theory, and further attempted to persuade Dhanka to 
follow Jamali. But Dhanka was shrewd enough to know that 
Sudarsana was under the influence of mithyatva of vanity like 
Jamali. So, he cleverly escaped by saying, “ We cannot compre 
hend such things.” 

R sRfT!— % ^ ^ I 

(’TsjflT w] sT«r;pr sr«Tff 
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One day while arranging the earthen pots in the kiln 
(apaka) Dhanka threw a piece of burning coal on Sudar^ana, 
who was sitting nearly engrossed in her studies. As a result of 
that, a border of Sudarsana’s garment was burnt. Immediately 
she remarked “ 0, 5ravaka ! why did you burn my garment ? ” 
Dhanka replied “That which is burning, is not actually burnt 
according to you. So, who biu’nt your gaimient and when? ” 
When told like this, by Dhanka, Sudarsana realised the truth 
and said apologetically “Really, ^ravaka ! you have led me to 
the Right Path. I was under a disillusion.” Repenting, thus, 
she Avent to Jamali and expressed her realisation to him and 
tried her best to bring him to the right path. But Jamali did 
not listen to her. Consequently, Sudarsana had to leave Jamali 
alone and join oramana Bhagavan Mahavira along with her re- 
tinue of nuns. Grradually, all the monks returned to -Sramana 
Bhagavan Mahavira, and Jamali was left out alone at the end. 
Finally, without repenting for the sins that he had committed 
by leading a number of persons astray, Jamali passed away from 
this world (died) and assumed the form of Tejamali Kilbisika, a" 
low type of god thereafter®. 

3. The Kilbisika gods are of three types ; .(1) Those enjoying 
duration of three palyopamas; (2) Those of the category of three 
Sagaropams; and (3) Those of the category of thirteen Sagaro- 
pamas. 

Those of the First type would stay above the luminary 
gods and below the regions of Saudharma and Isma deva-lokas. 

Those of the Second type reside above the regions of Sau- 
dharma and Isana deva-lokas and below the regions of Sanat 
Kumara and Mahendra deva-lokas. 

Those of the Third Type reside above the regions of Bra- 
hma and below the region of Lantaka deva-loka. Jivas, who 
oppose or defeme a preceptor, teacher, family or a group of 
persons and those who preach a lot of falsehood out of sheer 
vanity, deceiving themselves as well as others by leading the 
life of a saint, but do not repent of their misdeeds till death, 
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This story has been described in details in the Vyakhya- 
prajnapti. The reader may refer to it for more details*. 


The reference of the story of Jamali is also found in other 
works such as Avasyaka Sutra with the commentaries of Kotya- 
carya, Haribhadra Surji, and Malayagiri Suriji also. But there 
is no vital difference between the various descriptions given in 
those works except a few details here and there. The standard 
story related by the Vyakhyaprajnapti almost covers up all the 
accounts of Jamalis life and theory. It is thei*efore, essential .o 
give a brief summary of the story related therein. ■ It runs as 
follows : — 

Jamali was a Ksatriya by caste. He was born in Kijatriya 
Kundagrama. He was rich, and had an impressive personality. 
He had eight wives, all of whom were of equal charm. When 
he came to know one day that Sramana Bhagavan Mahavh’a 
had come to the Brahmana Kundagrama and was pi’eaching the 
truthful principles of Jainism and that many people had been 
there to listen to him and to pay their respects. Jamali also 
went to listen to the preachings of the great Tirthahkara, and was 
immediately induced to accept the Diksa. His parents though 
distressed by his decision, could not prevent him. Then the cere- 
mony of the acceptance of Diksa was performed with proper 
care and dignity. After taking Diksa, Jamali Muni studied eleven 
Ahgas under Bhagvan Mahlvira Swamiji. 


assume the form of one of the three type of Kilbisika ( or low ) 
category of gods. 

Kilbisika gods have to take four or five more turns in the 
categoriesof Karakas, Tiryaneas Manusyias and Devas before 
attaining Siddhatva or Buddhatva. But, at the same time, seve- 
ral of them have to wander in this beginningless and endless 
mundane world also. Vide Bhagavati Sutra, Fifth Anga, Third 
Khahda, Ninth .Pataka, Uddesaka 33 Sutras 38-43.] 

4. Vide Bhagavati Sntra Ahga 5. Khanda HI Pataka IX. 
TJddesaka XXXni.;SQ. 8-46. 
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Then, on one day, Jauiali requested -Sramaiia Bhagavau 
Mahavira to grant him permission to go on vih^ra also. But 
Sramana Bhagavan Mahavira remained silent and did not speak 
a single word of assent or refusal. As a result of that, Jamali 
goes out for viJiira with a number of sihaoiras, and comes to 
the city of oravastl, where living in a oaitya named Kosthaka 
in the Tainduka garden, he falls ill on account of taking dry 
and stale food. Being unable to sit, he orders for a bed, to be 
prepared for him. When he asked the stkaviras as to whether 
the bed was ready or not; the sthaviras who had already spread 
half the bed and were actually spreading the whole of it, replied 
that the bed was prepared. Jamali seeing that the whole bed 
was not prepared, gets angry, and refuses the theory of "Kriya- 
manam kritam” which was already preached by 5ramaria Bha- 
gavan Mahavira. 

He starts his own theory of Bahuratas and argues that 
since a thing which is being done ( Kriyama^a ) has to pass, 
through the process of production until it is completely done 
(Krita). So, he says, it is not proper to assert that Kriyamana 
is krita. 

Some of the old sihaviras tried to dissuade him from this 
wrong path but Jamali did not yield. Consequently some of them 
left him, while others including his wife Sudarsana stuck to him 
for some time and ultimately, they too, went back to 5ramana 
Bhagavan Mahavira, leaving Jamali alone. 

Then, after recovery, Jamali goes to the city of Campa 
where 5ramana Bhagavan Mahavira was staying in a caitya 
called Puranabhadra. Coming to oramana Bhagavan Mahavira, 
Jamali says, “ I do not move in cognito h'ke many of your 
5ramnas. But I move like a Kevalin with my own knowledge 
and perception. The Tirthankara replies. If you are a real Kevalin, 
answer these questions : — 

Ques. I. Is the Loka eternal or not? 

Ques. 11. Is Jlva eternal or not ? 
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Jamali was confused at these questions and he coul<l not utter 
a single word. 

5ramana Bhagavan Mahavira, then, remarked * I have a 
number of pupils, who are incognito, and who can easily answer 
these questions. But none of them boasts like you, that he is a 
Sarvajna, or a Jina or a Kevalin. ” Explaining the questions 
Bhagavan says Loka is eternal because it is not possible to 
say that there was no loka in the past, thei*e is no loka at .pre- 
sent and will be no loka in future. On the other hand, since 
loka suffers destruction and creation in turn, it is a-sas- 

vata or im-permanent also. 

The same is the case with Jiva. ” Jamali does not put faith 
in the explanation offered by the Tirthaiikara and goes away 
from him. Leading the life, however, of a strict sramana for a 
long time and preaching his own doctrine, wherever he went 
Jamali at last met with death, without repenting for his mis- 
deeds and attained the life of the third type of Eilbisika-deva in 
the Lantaka region. He will be able to attain Siddhatva after 
passing through four or five bhavas of tiryancas, manusyas^ and 
devas. 

Jyestha, Sudarsana and Anavadyangi are the three names 
of Jamali’s wife. Others interpret that Sudarsana was the Jestha 
or elder sister of 5ramana Bhagavan Mahavira and she happened 
to be the mother of Jamali. Anavadyangi, the daughter of <Sra- 
mana Bhagavan Mahavira was Jamah’s wife®. 

I 

’IT 'IT ^ 

rrf ^ qr I 
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Now Jaruali explains his Bahurata theory : — 

13. Sakkham ciya santharo na kajjamans kan tti me jamha I 

Bei Jjamali sarvani na kajjamanam kayam tamha 2308 

#!Frr?t JT fi?r \ 

?r firr ir^ir^o^ii 

13. Saksadeva samstaro na kriyamanah krita iti mama yasmat I 
Braviti Jamalilx sarvam na kriyamaijam kritam tasmat 13 II 2308] 

Trans 13. Jamali says that ‘ Since the bed which is being 
prepared, does not (actually) happen to have been propai’ed in 
my presence, everything that is being prepared cannot be said 
to have been (actually) prepared” (2308) 

[ Thus, according to Acaranga Sutra, Sudarsana was the 
name of Bhagavan’s elder sister and Bhagavan’s daughter ( who 
was married to Jamali) had two names viz Anavadya and Priya- 
darsana. In other words, Sudarsana was the name of Jamali’s 
mother and Anavadya and Priyadariana wei’e the two names of 
his wife according to the second story. 

The first theory asserts, as mentioned before, that Jyestha, 
Sudarsana and Anavadya are the three names of Jamali’s wife, 
who also happened to be Bhagavan’s daughter. 

/ 

The commentators of the Avasyaka Satra viz Sriman Hari- 
bhadra Suriji, Malayagiriji, and Maladharin Hemacandra Seri 
interpret the verse in the light of this theory and merely quote 
the second interpretation as the theory of others. But they do 
not discuss the validity of them. Bhagavati Sutra is completely 
silent on this point. Hence it is very difficult to arrive at a 
definite conclusion about the names of Jamali’s wife and mother. 

However, we think it better to take ‘ Jyestha ’ as an adject- 
ive than take it as a proper noun and thus follow the view of 
Acaranga Sutra. It is not improbable, if the author of Avasyaka 
Shtra had confounded Sudarsana with Priyadar^ana -Tr. ] 
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#q^Tr^t 

JT«i^5r^% 5r«T^ts:^ i ^ ^rl ftr«^c^f^qR ?% iK^o<iii 

D. c. 

Jamali; — It is clearly evident that the bed (of blankets etc.) 
which is being spread at present, has not actually been spread. 
We can, therefore, easily remark that all objects that are being 
prepared or that are under the process of preparation, cannot be 
said to have been actually prepared, hut those that have been, 
already prepai'ed could alone be said to have been prepared. 

The doctrine of Caliyamane- calitam, TJdiryamane udiritam 
etc. ” explained in the Bhagavati Sutra® will therefore prove 
invalid. 13 (2308) 

There are other faults, also, in accepting “Kriyamfipgiam 
kritam ” — 

14 Jasseha kajjamanam kayam ti tegeha vijjamagassa i 

Karana kiriya pavanna taha ya bahudosapadivatti 2309. 

^^corf^^r sr’Tsrr ^ 

14. Yasyeh kriyamanam kritamiti teneha vidyamanasya. 

Karanakriya prapanna tatha ca bahudosa pratipattih 14 (2309)] 

Trans. 14 (He who accepts) that which is being done ( kri- 
yamaga ) has already been done ( krita ) ( shall accept ) the pro- 
cess of accomplishment (in case) of an object (which) already 
exists, and thus (will give rise to) numerous faults. 2309. 

6. Vide Bhagavati Sutra Anga V Khanda I Pataka I 

$i5itra L 
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^1 mt ^^'rr: i sr #^ ^t i 

D. C. One who accepts the principle of ‘kriyamaijam kritam’ 
will accept K&rar^a kriy& or the process of preparation in case 
of a vidyam&na object as weh. And this will involve a number 
ef difficulties 14 (2309) 

Because, 

^ fk f?rw ^ ^ ii^mr^^qii 

15. Kayamiha na kajjamanam sabbhavao cirantana ghado vva I 

Ahava kayam pi kirai kirau niccam ya samatti 2310. 

3T«RT firTTTpT f^^rTT f^r4 ^ ^ 

Kritamiha na kriyg,maijam sadbhavaccirantana ghata iva | 

Athava kritamapi kriyate kriyatam nityam na ca samaptih 
^ 15.(2310)] 

Tram. 15. That which has (already) been prepared (krita) 
could not be said as being prepared (kriyamana) on account 
of its being existent like a ghata (which is) prepared since 
long. Or ( if it is said that) What has already been prepared 
(krita) is also prepared, let it be prepared (forever) and 
there would be no end (of it) 2310. 

is: 1 i ^^^w-3r«r 

D. C. What is krita cannot be said as kriyam&na. For, an 
object which is krita is always vidyamlna like a yhata prepay- 
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ed since long. In spite of that, an object which is already krita 
is also accomplished; it ought to be accomplished for ever and 
the process of accomplishment will never cease to operate 15 (2310). 

And, 

fk ^ I 

16. Kiriyav^phallam ti ya puvvamabhtiyam ca disae hontam | 

Disai diho ya jao kiriya kalo ghadalnam 2311 I) 

TTcTJ 

16. Kriyavaiphalyamiti ca purvamabhtitam drisyate bhavatj 

Drisyate dirghasca yatah kriyakalo ghadainam 16 (2311) ] 

Trans. 16. If kriyam&na is taken as krita^ the process 

( of accomplishment ) will be useless. And that which did not 

exist before, will appear as comming into existence. Besides, 

on the other hand, the time of production of (the objects 

like) ghata etc. will appear long. 2311. 

« 

^ toqf'JT ?ff| ^ 

fkmi 

I mi 

I T%3g^ mr 

|T% I I f ? I 

q^lf^^^ktSmiTRRf ^ 

IIMnil 

D. C. If 'Kriyamhia is taken as krita, there would be ho 
utility of processes like grinding of clay, the rotating of wheel 
* etCi for the production of ghata etc. Because, even at the t i m g 
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when the process of production is going on, it is already taken 
for granted that gha\a has been produced. 

" Secondly, the followers of the theory of “ Kriyam&nam 
kritam accept the Karya ( which is a- vidyam&na ) as existing 
as it thus gives rise to self contradiction. For, in such a case, a 
k^rya which was a-vidyamma before the time of production, 
appears as being produced. And hence, the theory of Kriyamana 
kritam is not correct. 

, Thirdly, those who believe in ' Kriyamanam kritam ’ believe 
that the Earya is produced at the very beginning of the pro- 
cess of production. But it is not correct to believe like that. 
Because, the period of production of the objects like ghate etc. 
appears very long, 16. (2311) 

And, 

^TTT ^ ^ ST rT^ I 

srff rT^rrf^TT 

17. Naraipbhe cciya disai na sivadaddhae disai tadantb I 
To nahi kiriyakalb juttam kajjam tadantammi. 2812, 

[sTTTT:'^ ^ ST rT^ I 

rfA ST% ^ rT^ 

17. Narambha eva drisyate na sivadyaddhayam drisyate tadante I 
Tato nahi kriyakale yuktam karyam tadante. 17 (2312)] 

Trans. 17. An object like ghata is not seen just in the 
beginning, nor is it seen at the time of (production of forms 
such as) ‘sivaka’ etc; (but) is seen only at the end of that. 

It is, therefore, not proper to accept the (existence of) K.ar- 
ya during the period of its production, but only at the end 

(2312) « 
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^ f5pqTq;r% I 3 

I filr srqrB'ilT^Tt iK^^^ii 

D. C. An object like ,<7/iata is not seen as existing just in 
the beginning of the process of its production nor does it appear 
at the time of production of its intermediate foruis such as 
sivaka-sthara kosa and kusula-prior to the final form of ghata. 
It is seen only at the end of that long period of time which 
it takes during its process of production. 

It, is therefore, not proper to accept the existence of an 
object either in the beginning of the process of its production 
or in the intermediate stages of production. A Karya is existent 
only at the end of the dirghakala or the long period of 
production. 

This is the end of the arguments of Jamali. 17 (2312), 

The old monks refute these arguments as follows r — 

sTf sr ^ Pr 

18. Therana mayam nakayamabhavao kirae khapuppham va i 
Aha va akayam pi kirai kirau to kharavisanam pi (2313) 

[PWr^T ^rT 5TT^rmWTWiTt I 

3T WS^irf^ f^rTT rTrTt IK<i!R^nil 

18. Sthaviranam matam nakrutamabhavatah kriyate khapuspamiva i 
Athava ’kritamapi kriyate kriyatam tatah kharavisanamapi 

18 (2313)] 

Trans. 18. It is the belief of sthaviras that what is not 
be produced on account of its being non-existent like a 
khapuspa. Or, (if) an &-KritsL (unacemplished) object is even 
made, let the horn of ^n ass. also, be made 2313. 

• 
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I <Jfl 

D. 0. Sthaviras: — An a-Jcrii-a, Mrya like that of a fflisita, is 
never done because it is B,-vidymnm(i like I,-ha,pi!Spa. Still, how- 
ever if an a-ridysLmma, object is also produced, a non-existent 
object like kharavisana should also be male on account of its 
having the common element of a-kritatva,. 18 (2323) 

Refuting the possibility of the fault of “nitya kritatva'^ 
advanced by Jamali, the sthaviras continue 

19, Niccakiriyai dosa nanu tulla asai katthataraga va | 
Puvvamabhuyam ca na te disai kim kharavisanam pi ? 2314 

^W^fT ^ rT^ m ^f^PJTwRr ? 

19. Nitya kriyadi d*osa nanu tulya asati kastataraka va I 
Parvamabhntam ca na tava drusyate kim kharavisanamapi ? 

19 (2314)] 

Trans, 19. The faults of nitya-kriya, etc. are in fact, 
equally possible in (case of) a non-existent object also. 
Or say, they are more obstructive. And, (when) an object 
which is not produced at all, is seen by you, why should 
not the horn of an ass also be seen by you? (2314) 

Rtw- 

mii mjif w i f% 

? I f T I Tf W^3R R^^^R- 

^in%qTfq w 

7, Vide verse 2310. 
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iRWif r% ^ ^ 

D. 0, Sthaviras : — ^Possibility of the faults such as niij/ii 
Iriyatm (Continuous process of doing) /f’r^ya-apar^.sa»lay;i!;ti (Im- 
perfection of the process of ]>roduction ) and Iriyz-raiplialysm 
(Futility of the process of production), shown by you^ are 
not only equally possible, but all the more possible if you believe 
in the production of a non-existent object. In case of an existent 
object, it is possible that the Kriya or process of production may 
decrease comparatively owing to its taking another form. For 
example- w'hen w'e say “ Do the sky ( i. e. keep the space ), 
“ Do the legs ” “ Do the back ” etc. the Kriya seems to slow 
clown owing to its taking another form. This does not happen 
in case of an a-vidyamma object owing to its being non-existent 
like a I^Aara-viSaiia. 

Moreover, if an a-vidyamhia Karya is produced during the 
condition of Karaija etc. in the beginning, then, instead of ghata 
-why should kharavisana be not seen as being produced from the 
lump of earth ? For, the quality of being non-existent is common 
with the hliara-visaaa also. But this does not happen in reality. 
Your theory is not valid. (2314). 

In reply to the argument that the period of production of 
the objects like ghaVi etc. is long®, the sthaviras explain that:- 


20. Paisamayauppannaijam paropparavikkkhana subahunam ! 
Diho kiriyakalo jai disai kim ttha kunibhassa ? 2315. 




8. Vide vei'se 2310. 9. Vide verse 2311. 


:26: JinabTiadra Gaiji’s [The first 

20. Pratisamayotpannanam parasparavilaksananliu subahunam I 
Dirgba^ kriyakalo yadi di’i^yate kimatra kumbhasya 1 

(2315)]. 

Trans. 20. If the period of the process of production of 
the numerous ( Hryas ) that possess mutually distinct chara- 
cteristics (and) that are (being) produced at every moment, 
appears to be long, how is ghata affected (by that)? 2315. 

5lf^5fRT*[^?r^f%5ITHT5lf 

R^sfq 1 m ^ i 

^ iroIr^^hii 

D. 0. Sthaviras : — ^If the period of production of the numer- 
ous Karyas such as siv&ka, sthlsa, kosa and kuiuh^^ etc. that 
are being prepared from time to time, is to bo long, how is the 
period of production of ghaia taken as long ? According to you, 
the period of processes such as that of collecting earth, poun- 
ding it, and forming a lump etc. is the same. But it is not so. 
For, the production of ghata starts only at the last moment. 
It is, therefore, not proper to believe that the kriya-kala of ^^ata 
is dirgha or long. 

Jamali: — Why is ^Aata not seen at the production of other 
Karyaa, which are produced just prior to that? (2315) 

The answer is :- 

STvITT^ 'STf Witf I 

^ ^ rT^^T ? ? 

10. Various forms of earth before the actual form of ghata 
is produced. 
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21. Annarambhe annam kiha disau jaha ghado padarambhe { 

Sivakadao na kumbho kiha disae so tadaddhae 1 (2316) 

21. Anyarambhe’nyat katham drisyatam yatha ghatah. 
patarambhe i 

^ivakadayo na kumbhah katham drisyate sa tadaddhayam ? 

21 (2316)] 

Trans. 21. Just as yAata (is not seen) in the beginning 
of (the production of) pata how could a different Karya be 
found at the time of the production of a (totally) different 
Karya? ^ivaka etc. are not yAata. Hence how could yAatabe 
found at (the time of) their production? 2316. 

I i^q^qr q qqf?q, q^s^q ^4 qq^i- 

qiq^qql i^qt ^q§ ? i qq qq qq'^qfqqi ^q^ ‘‘ ^ 
ifq 

D. C. Just as a K.&rya like ghata is not seen at the time 
of the production of a Karya like pata, so also, a Karya like 
ghata etc. is not seen at the time of production of the JKaryas 
like sivaka, etc. which are totally different from them 21 (2316), 

With regard to Jamali’s contention that a Karya is seen 
only at the end of the long range of " Kriya-Kala^ ^ the 
sthaviras’ explanation is this— 

q ^qf qq qjf t iR^iR^t^n 

22. Ante coiya araddho jai disai tammi ceva ko doso 1 1 

Akayam ya sampai gae kaha kirau kaha yaessammi 2317. 

[^cT qqRsqt ^ qtq: 1 1 

sTfifr qr qiq f^qrrf qiq q^f^ ? irrir^^^H 


* XI, Vide V 2312, 
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22. Anta evarabdho yadi drisyate tasminneva ko dosah ? 

Akritam va samprati gate katham kriyatam katham vais- 
yati? 22 (2317)] 

Tfans. 22. If a hl.rya started at the end, appears at that 
time only whatr objection (is there) ? ( For ) otherwise ( va ) 
how could ( that which ) is not produced at the present time, 
possibly have been produced in the past or in future? 2317 

tT3[T 

I mi ' 

w ^f| ^5^ 1 1 fl&qiHnfr ii% i 

toR?T I ^ f^qR^^jf^ 

^qi^, T%qTq^qTf^%^iti: i m ^qilrqqqt f^qqiir- 

qqq?q^ q 'q f%qqm^f% ^Tqq%, ^?qq: qi^q- 

qs^^sf^ f% qqqt^iq 
T^i:i%q^ m qmif#wfq qq# I \ ^fk f^qqr^ q^ ^ qtssqq 
qtR^srfqq-f wq%? I q =5%^q^qiqt q^^ 

qiq^l fq52f, ^‘pEqtq?:^ qqf qqf^ q 3 fq^qiq^t^’ ifq qqqi 

qf^qif^q qqfq 1 qqq qjTTO’^q^Rq- 
fqf^ jRq^f^d^q: I m. ^qRRq^ ^rfpqiqq 
qfl q^i^qjiqtf^qf ^q^q-f^qfqqiq-qqjr^qq- 

I q ssifq^f^ qqj-qqqTtqtoiSgrqq;, 
qqyq^qif^ 1 q q^qi^ f^qm^ qq ^ 

D; G. There is- no harm if a yhata which is being produ- 
ced at the final moment, is believed to have appeared only at 
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that time. Here if it is believed that a Karya is not produced 
during the process of its production at the present time, it could 
neither have been produced at any time in the past nor at any 
time in future. For, the kriya-kala of the past or future is either 
perished or xmproduced as the case may be. It is therefore, 
a-vidyamma like the hoxn of an ass. This shows that what is 
being done (Kriyamaga) has alone been done ( krxVa ). For if 
Kriyamana is not krita, where is it done ^ 

Again, it is not proper to assert that Karya is produced 
after the Kriya is over. In spite of the absence of Kriya, if the 
production of a Karya is accepted, the Karya should have as 
well been produced before the beginning of Kr%a, since there is 
Kriyabhava at that time also. 

The present tense is known as Kr^yamanla-KaZa and the 
period following it, is Krita-Kala or say Karya-Ka/a. If you 
say here that a Karya which was undone ( till now ) has been 
done but that which has already been done is not done, wo ask 
you this question:- Is the Karya produced with or without the 
help of kr*ya ? If it is produced with the help of kr*ya, how 
could K-rxya and Karya take place at different times? By 
putting a cut into the K^d^ra tree, a palasa tree is never cut off. 

■ It is also not true to say that Karya takes place after the 
Kriya is over, and is not actually produced in presence of Kr 2 ya. 
For, by saying so, Kr 2 'ya will prove to be an obstruction rather 
than an instrument in the accomplishment of Karya and this 
will give rise to a number of self-contradictions. 

Lastly, if it is held* that Karya is produced without the 
help of Kriya, the trouble undergone by a potter desirous of 
ghate, by way of bringing earth, pounding it, moulding it ivta 
a lump, placing the lump on the wheel and moving the wheel 
in a circle, would entirely turn futile. Following your ideology, 
one can say that those desirous of Final Emancipation, should 
not perform penances or observe self-control etc^^. 

-W-— - Y.T- 

12. The sentences of V^da such as 3?%^% 
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Because, according to you, the attainment of Moksa should 
follow without any Kriya. But it does not happen so. So, Karya 
comes into being during the process of production, and not after 
the process is over. 

Jamali: — ^Right from the time of collecting earth to the 
time of its transformation into the form of ghata, the whole 
period is the time of production of ghata. The kriya-kala of 
ghata is therefore dirgha, according to me. It is not correct to 
say that a Karya is produced just from the time when the 
process of production has been started. 

The sthaviras reply as follows : — 

23. Paisamaya kajja kodi niravekkho ghadagayahilaso si i 

Pai samaya kajja kalam thtilamail ghadammi laesi 2318. 

23. Prati samaya karya koti nirapekso gha^a gatabhikso’ si | 

Prati samaya karya kalam sthulamate ! gha^e lagayasi 

23 (2318)]. 

Trans. 23. Ignoring the numerous Karyas ( which are 
being ) produced from time to time, you have been desirous 
of ghata. (And hence) 0 dull-witted (Jamali) 1 You are con- 
fusing the period (of production) of the Karyas (produced) 
from time to time with (that of) ghata 2318. 

l^«n|c?IT and ^ori, TIT? 

^P^etc. 
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srit m«^F3^Ttts?T ’if ^qF%^T^ 

iTl%: I grfTi-fS ^Tf?^sr ^rfwfi- 

^ ^nrfm i ir^, f%?i fiff 3 

ft srffiTfffsifW !iTWffffflr3:%ff^i’ fRT?itq?T?^ 

^IfF^ |T% ^.^ JMeff |T% IR^^<ill 

D. C. 

Sthaviras : — A series of different Katyas are produced from 
time to time during the process of production. But, you being 
desirous of ghata alone, do not look to these Karyas and give 
importance to ghata only. All the while during the process of 
production, you think that “ghata will be produced here,” 

Since, 0 dull-witted Jamali, you do not apprehend the time 
during which the intermediate forms of .ghata are prepared, you 
are confusing the full lengh of time ( during which different 
Karyas are ’produced ) with the period of production of ghata 
and therefore, you assert that “ This whole period of time is 
the period of production of ghata alone. ” But your assertion 
is totally false, as the period of production of ghata is 
only a part of the whole period of the process of production. 
Jamali : — The whole series of Karyas produced from time to time 
is not seen but the Karyas like iivaha and sthasa alone are seen. 

Sthaviras : — Karyas like iivaha etc. are sthala but those 
that are produced from time to time are suksma which could not 
be apprehended by a sthxdamati (dull-witted) like you. The 
cognizance of ananta Siddha Kevali ( who has attained Absolute 
Perception) alone can recognize these saksma Karyas. 

It should also be noted that the various Jn^nas that app- 
rehend these Kan/as are themselves produced at various times 
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and therefore they are also 'K&ryas. Hence, the theory that a 
series of Karyas is produced from time to tima, is valid and 
proper. 23 (2318), 

Jamali says : — 

ft rrfyi? % 

24. Ko caramasamayaniyamo padhame ceiya to na kirae 
kajjam ? 1 

Nakaranam ti kajjam tarn cevam tammi se samaye 2319. 

rTrft ^ | 

24. Kascaramasamayaniyamah prathama ova tato na kriyate 
Karyam ? 

Nakaranamiti karyam tadeva tasminstasya samaye 24 (2319)] 

Trans. 24. If “the Ktiya is not taken as long^’ 
what is the utility of the rule of the final instant ? ( In that 
case) why is K^atya not done in the first instant (only) ? 
(The answer is) Since l^arya (cannot exist) without Kataga, 
that ( 4. e. the final moment ) itself is its ( ghatasya ) Karana 
at that time. ” 2319. 

^ ^ m I 

^ ^ w{^ wx 7{ 

mi m 2 1 

q^T^t^RRUT IT% 

D. c. 

Jamali :-If you do not believe that the Kr?‘ya-KaZa of ghata 
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is dirgha, why, should you make the rule that yAato is produ- 
ced only at the last moment and not at the first ? 

Sthaviras: — Kart/a cannot exist -vvithout Ka?’ana. Wherever 
there is no karana there is no karya also. The karana in case 
of karyas like ^Aate etc. is always found in the final instant and 
not in the first one. The kfirya, therefore, does , n.ot come into 
being in the first moment. The proposition that the production 
of karya takes place at the end is justified in this way. 24 (2319) 

Summarising the arguments, • 

25. Teneha kajjamanam niyameija kayam kayam tu bhaya- 
ijijjam. 1 

Kimcidiha kajjamanam uvarayakiriyam ca hujja hi (2320) 

^?T ^rT 5 | 

-rf ! 

25. Teneha kriyamanam niyamena kritam kritam tu bhajanlyam i 

Kimcidiha kriyamanamuparatakriyarft ca bhavet 26 (2320) ] 

Trans. 25. That is why Kn'yamana is ( said to be ) kr^i?a 
as a rule; while kr*Va Is alternately (so). Here some of it- 
may be (described) as being done, while some would have 
the process stopped. 2320. 

^ ^ 51^4 8 

D. G. On account of the reasons stated above, the Karya 

which is being done at present, should certainly be called as 
kriia. But that which has already been done, should be taken 
so only alternately. Tor, in that case, some of the work which 
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is done, could be said to have been done at the time of its 
process of being done, while the rest of the work as in the 
case of ghata which is taken down from the cakra etc. could 
not be taken as Kriyamaga on account of its process of produ- 
ction being already ceased. 25 (2320). 

Now, applying all the views of Sthaviras to the case of 
bed, Jamali argues : — 

m ^r«r 3fr«r I 

26. Jam jattha nabhodese atthuvvaijatthajattha samayammi I 
Tam -tattha tatthamtthuyamatthuvvantam pi tarn ceva (2321) 

rT?l^pf5r rTSrf^rft^T^TTErft^rimf^ rf^ IR^1R^^?II 

26. Yad yatra nabhode& astiryate yatra yatra samayei 

Tat tatra tatrastir^jamastlryamaiiamapi tadeva 26 (2321) ] 

Trans. 26. That which is spread in whatever space at 
whatever time, is { said to have been ) spread and is also 
(said to be under the process of) being spread at that time 
and in that space. 2321. 

^ ^ gsr ?r5r 

^ ** w#- 
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3i?q5srt I w%j 

^ ^ ^ ^sspi^f m^’ 

^ |f^ ll^^Ytis 

D.' C. When a particular bed is spread on a particular 
place at a particular time, it is said to have been spread at that 
time and place to a particular extent, and is also said to be 
under the process of being spread. That is to say, while some 
part of the bed has already been spread, another part is being 
spread. So, it is pointless to say that the whole bed has been 
spread. And, the theory of “ Kriyamanam kritam” preached by 
5ramana Bhagavan Mahavira seems wrong to me. 

Sthaviras : — O Jamali ! You have not been able to grasp the 
real purport, of the Bhagavan’s doctrines and that is why it 
seems wrong to you. The words of Bhagavan are 
sarv&nay&tmaka^^ and hence it is possible to believe from the 
point of view of vyavaJikTO,^^ that kriyamaga is not kvita. But 
according to niicaya naja,^^ sfltras like “ calamaije calite” ar^ 
pi'eached and from this point of view, akioms like kriyamaijam 
kritam ” and “ saipstlryamaiiam saipsthmam ” are justified. 

It should be carefully noted that the production of ghata 
does not start from the very first moment, but since Kriya-kala 
( period of production } and nistha-kala ( period of completion ) 
are the same, different karyas are produced at different times 
and each one of them is completed at the same time - 
when it has started being produced. Otherwise,the faults 
mentioned before, w'ould certainly aidse. Taking the case of 
bed, we can say that the bed itself is not . being spread 
in the beginning, but its different parts are spread one after the • 
other. Each one of those pai-ts is being spread at one moment 
as has also been spread at the same moment according to our 
theory “ Kriyama^am kritam. ” The bed, as a whole, is said to 

13. Containing all the points of view. 14. Practical point 
of view. 15. Definite view-point. 
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have been spread only at the final moment, for, then and then 
only, the work of spreading is completely finished. So, it is 
perfectly true to assei’t that “ What is being spread is already 
spread.” 26 (2321) 

Moreover, 

27. Bahuvatthattarana vibhinnadesakiriyaikajjakodinam i 
Maijiiasi diham kalam jai, saiptharassa kirn tassa ? (2322) 

? IR^IRV<RII 

27. Bahuvastrastarana vibhinna deia kriyadi karyakotiiiam | 
Manyase dirgham kalam yadi, saipstarasya kirn tasya? 

27. (2322) ] 

Trans. 27. If you think that the period ( of production ) 
of the series of K^ryas such as that of spreading many cloth- 
coverings at various pjaces etc. is long, how is the bed 
(as a whole) concerned by that? 2223. 

=5fRTf^ mi 

I mm m mi fkT^- 

i). c. . 

Sthaviras : — If you take the period of production of the 
Karyas such as that of spreading a number of blankets, cloth- 
coverings etc. to be long, it does not follow at all that the 
period of production of the bed, as a whole, should also be long. 
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Jamali: — According’'to you, various ^'aryas ' take place in 
the beginning, while the actual bed is begun being spread only 
at the last moment and it is finished also at that moment 
according it you. Now, if the ^arya-i^a^a and ni^tha-kala are 
the same, what makes me apprehend the A^riya-H^a of the bed ^ 
as dirgha? 27 (2322). 

Sthaviras reply — 

^rqr% ? 

28. Pai samaya kajja kodi viinuho saipthai’ayahihikayakajjo I 
Pai samaya kajja kalam katham samtharammi laesi?(23l3} 

28. Prati samaya karya koti vimiikhah saipstarakadhikrita 
karyah. | " 

Pratisamaya karyakalam katham saipstarake lagayasi I 

(2323)] 

Trans. 28. Being mainly careful of (the preparation of) 
bed and indifferent to ( the production of ) numerous K^ryas 
( that are produced ) from time to time, why do you confuse 
the period ( of production ) of the Katyas produced from 
time to time, with that of the bed? 2323. 

What happened when Jamali was thus addressed with argu- 
ments ? 

rn% f^tit ir<?,ir^r«ii 

rTTTTR W<JTTl 
rT4 ll^o|R^t?HII 
I ^ ^ ^ ^ rTRTf I 
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sr ^'tfWT’OT f^TrqrsiiTFr? w W I 
«KT% ?T^^flrRT^ ^rif^ ^ t 

2^9. So Ujjusuyanayamayam amu^anto na padivaj^e jahe |» 

Tahe samaija kei uvasampatjga Jigam ceva (23-24) 

3^0. PSyadamsana vi paiqo’ijuragao' tammayam ciya pavaiinaii 
]>ha»bovahiyagaijidaddhavatthadesa tayam bhanai (2325) 

31. Saraya^sarnghadS roe timaaie daddba tti so vi ya tamahali 
Naiju tujjha dajjhamaijam daddham ti mao na siddhanto (2326') 

3>2. Daddham na dajjhamagam jai vigae’ iiagae va ka sankai| 
Kale tayabhavao' samghadi kammi te daddba ? (2327') 

^r3?f5TnTfT?rT^^5r sr<T5ir i 

?rT^ t ^ rSTETT ^ rrmrf i 

^r5 fTW ITrTt ^ 

?r ^IRFR ^ wr I 

29. Sa Rijnsutranayamatamajanan na pratipadyate yavat i 
Tavat sramanah ke’pyupasampanna Jinameva (2324) 

30. Priyadarsanapi patyuranuragatastanmateva prapanna I 
Dhankopahitagni dagdha vastra deia tarn bha^ati (2325) 

31. ^raraka I samghati me tvaya dagdheti so’pi ca tamaha | 
Nanu tava dahyamanam dagdhamiti mato na siddhantah (2326) 

32. Dagdham na dahyamanam yadi vigate’ nagate ra ka ^anka I 
Kale tadabhavat samghati kasminste dagdha 1 (2327) ] 

Trans. 29-30-31-32. Being ignorant of the Rijusetra^® 
point of view, when he does not accept ( the principle of 


16. According to the Naya theories of the Jainas, there are 
seven- points of view for the comprehension of an object. Rijusn- 
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kriyamanam kritam | several of the monks retarned to the 
Tirthankara. 

Pdyadasr^ana^ ®lang with others follows his dotJtriae oa 
account of her love for him. 

When she gets a border of her garnmnt burnt by ( a spark 
of) fire thrown by Dhanka, she says “O ^avaka ! you have 
burnt my garment. ” He replies “ You do ncA believe in ( the 
principle of) (faAyawiana dagdha. 

Thus, when a burning (olgect) is not { said to have ) burnt, 
how could you suspect that your garment is burnt in past or 
future on account of its being absent (then) ? (2324-2327). 

tra Naya is one of them. The seven nayas could be briefly ex- 
plained as follows : — 

(1) Naigama Naya-enables the combined cGmprehensi<«l of 
samanya and tusesa. 

(2) Sangraha Naya offers only a samaoya or general outlook. 

(3) Vyavahara Naya gives only a vi^e?a or practical point of view. 

(4) Rijusuti-a Naya means a direct or straight-forward outlook 
of an object in its present condition. From this view-point, 
an object is directly perceived in its present condition. 

(5) Sabda Naya recognizes an object only on etymological strength. 

(6) Samabhiredha Naya explains numerous interpretations of 
the same word by virtue of different paryayas. 

(7) Evambhuta Naya explains the meaning of a word by means 
of vyutpatti or derivation. 

It should be noted that the first four nayas are padaxthar 
gr&M, while the remaining are Sabd&vthagrahi, 

17. According to Bhasyakara, Priyadarsana, Jyestha, Su- 
darsana and Anavadyangi are the different names of Jamali’s wife, 

( For more details Vide Foot Note 4. ) 
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mm mn 5:35^^ i smri ^ 

IT% I 

siiw^ #t5ri M ^sf^#;r 'c[55qt 

sft'?f|^ii%2[T^sif^T H5it i sf ?ri!T%i #sfq gf f^q^?|?rT?TTi:-^fis:“ 

fii?qif^=^1^7ii5£nqT m ^hitr 

m-q I ^ gtf ^^\ 

D. C. Rijustitra Naya is characterised by ni^caya naya and 
it helps ns to comprehend an object clearly as it happens to be; 
at present. 

Priyadarsans is also the name of Jamali’s wife in addition 
to Sudar^ana which has already been referred to above. 

« 

In reply to her querry, as to why Dhanka burnt her gar- 
ment, Dhanka asserts that “ dahjamma is not dagdha " according 
to the Bahurata school of thought. 

So, according to your theory, your garment which is dahja- 
m&na or burning at present, could not be said to have been burnt. 
Nor should you take it to have been burnt in past or future. 
For, in the past as well as in future, the process of burning, 
would be absent. Then, at what time did I burn your garment, 
O respectable lady ? (2324-2327). 

33. Ahava na dajjhamanam daddham dahakiriyasamattie I 

Kiriya’bhave daddham jai daddham kimnatelukkam? (2328) 
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5T li 

fkms-^jk trf^ fi: ^ IR^1R^^<:|| 

33. Athava na dahyauiauam dagdham dabakriyasamaptau 1 
Kriya’bhave dagdham yadi dagdham kim ua trailokyam. 

(2328)] 

Trans. 33. Or, (if you say that) a burning object is 
is burnt at the end of the process of burning. If it is burnt 
in absence of the process { of burning ), why is the Universe 
not burnt ? 2328. 

D. C. If you argue that "an object which is being burnt, is 
not burnt now, but it is burnt only when the process of burning 
has ceased, that is hot propers For, if it burhs in afeerice df ^ha- 
Kriyai why should not the whole Uhi verse be taken as burnt on 
account df the absence Gif' daiia-kriya common therein ? 33 (2328) 

3)4. Ujjusuyandyariiiyad Vira-jinindarkyahavakmbiiiam I 

Jujjejja dajjhanianarii daddhkm vdttum na tujjha tti. (2329) 

84. Rijusatrahaykthatid ’^ira-jiKehdtkvacariavdlaihfeiiaui | 

ifiijyate dahyahiaham dagdham vaktiiiii hk’tftveti. (232^)] 

Trans. 34. The followers df Itie ffe^f tifiHafiliari ^ra- 
mana Bhagavari MaHlVlfa, ;iffe fif to Say, that dahyamMa 
dagdha from the joitit of view of F^ijusutra system. But ydo 
cannot shy so. i3i9. 
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Because, 

^<Tqr A A ^^s»Tf^'¥rrsr^f i 

ft rTf^*T ^fTWT’iT rTc^^ 

35. Samae samae jojo jojo deso’ganibhavamei dajjhauianassa I 
Tam tammi dajjhamaijam daddham pi tameva tattheva (2330) 

rTrl^fTf^^fl^^lTR fT#sr II^HIR^^oll 

35. Samaye samaye yo yo deso’gnibbavameti dahyamanasya | 
Tat tasmiu dahyamanam dagdhamapi tadera tatraiva (2330) ] 

Trans. 35. According to Rijusutra naya, whatever part 
of the burning (object) is being burnt at whatever time, is 
said to have been burnt. Hence that which is burnt in it, is 
said to have been burnt there and at that moment only. 2330. 

^ITRR g^rr g^JSirtrft 

^ |T% fif 

IRs^^oll 

D. C. From the point of view of the Rijusutra system, an 
object is comprehended only in its present condition. So, when 
a particular part, say, thread of the garment is burning at a 
particular time, it is said to have burnt actually. DaJiymma is 
said as dagdlia in this sense. When only a part of your garment 
is burnt, you say that your garment is burnt, and thus you 
take the part .of the garment as the ( whole ) garment itself. 

We can therefore, say that — 

^ fsrr ff ? li 
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36. Xiyamcna dajjhamanam daddliam daddliam tu hoi bhaya- 
ni j jam | 

Kimcidiha dajjhaniananiuvarayadahaui ea hujja hi (2331) 

36. Niyauicna dahyamanaui da.gdham dagdham tu bhavati 
bhajaiiiyam i 

Kiaicirliha dahyamanauiuparatadaham ca bliavct (2331)] 

Trans. 36. As a rule, dahynmaaa is dagdha. But a dagdha 
is said to have been burnt ( only ) alternately. ( Because ) 
here, some ( part ) is (actually ) burning while some is 
(actually) void of (the process of) burning. 2331. 

This has already boon explained before’-®. 

Thus explained by Dhahka- 

f=5^TiTt I ^ ! 

37. Icchamo sambohaiiauiajjo 1 Piyadaipsanadao Dhafikam ! 
Vottuui .rauialiuiekkani mottuija gaya Jinasagasara 2332. 

I fsT^T^^f^TT^^T T 

37. Icohainab sambodhanamarya ! Priyadarsanadayo Phahkam I 
Uktva Jamaliiuckaui muktva gata Jina-sakasam (2332) ] 

Trans 37. Priyadarsana and others said ( apologetically ) 
‘ 0 Revered Sir, we follow your advice ” and leaving Jamali 
alone, (they) went to the Tlrthankara. 2332. 

End of the Discussion with the First IMihnava. 


18. Vide verse 2320. 



Chapter III 
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Discussion with, the Second Nihnava. 

rT^T 1 

fTt SlPrTPTS^ II^CIR^^U 

1 1 I VII 

38 . Solasavasani taya Jinena uppadiyassa nanassa l 
JiTapaesiyadi^tto to Usab^apux^. sauiuppanija ( 2333 ), 

39 . E^agih.e„ Gup^il^'Yasu- oaudasapuyTi Tisagutte ya | 
Amalakappa nayari Mittasin kura-piudai ( 2334 ) 

^srsrXf^^f^rTrt 

3rTW?5,SKF?TT 

88. Soda^avarsani tada Jinenotpaditasya jnanasya i 

J.ivaprad^iika(^i::is 1 jistataj Risabhapuro samutpanna ( 2333 ). 

39 -. Rajagrihe Guijasilake Vasuscaturdasaptirvi Tisyaguptas'ca | 
Amalakalpa nagari Mitrasrih kura-sikthadina ( 2384 ) ] 

Trans. 38-39. When sixteen years (had' passed) since 
the Tirthankara had attained the- Absolute Perception, the 
theory of Jivaprades'ikas came info existence in f^is^bhapura. 



[ Vada 


iS^iteiaTavada 


Tisyagupla ( the pupil of ) caturdasaparvl Vasu of the Qu^a- 
^ilaka caitya io ( the city of ) I^aiagrLha { was convinced ) by 
Mitrasri in the city of Amalakaipa by ( offering him | lumps 
of boiled rice etc. (2333-2334), 

I 5[F3rtJfiq^^ir5r 
I ^qi?q5FT ? I |?FT|“TT3F^| ^^\ 

qqmqr:, ^ \ 

5|<5i%^i?5FTqs^5^Fqr m4 m\ \ qq 

D. C. Sixteen years had passed since the Tirthahkara 
( Sramana Bhagavan Mahavira) had attained Keyala Jilana. 

1. Like his predecessors, ^ramaga Bhagay-an Mahavira also 
had got his prea,chings conippsed in hooks. His Ga^iadharas or 
principal pupils arj^anged his preachings- in tweive Angas. Of 
these twelve Angas, the twelfth Anga waa divided into fourteen 
Purvas, Both the sects of the Jainas-the -Svetambaras as well as 
Digambaras-accept these Ptir-vas as the oldest Sacred Works of 
the Jaiiia Canon. 

r 

Ifhe trajdition of thC; 51yetaiJ?hara,s about these. Purvas is 
this : — The fourteen Purves had, been urpor-potated in the ipw(?lip.h, 
Anga (the JDristivada) which was lost before 1000 A. V. But 
a detailed Table of its contents and consequently of the Porvas 
has survived in the Fourth Anga-the Saniavayanga and in the 
Nandi Sutra. (Vide Weber. IndiscL Studien XVI p, 341 ). 

We are further told by the tradition that Sthavira Arya 
Jamba Swami was the last Kevalr e-nd Sthavira Ssthulabhadraji 
was the last iruia-kevcdi ^yhp knew afl t^he t\^elve Angas along 
with the fourteen Peryas with thpir in^auings ajpd explana,tion3 
of intricate subjects in his memory'. 
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There was a preceptor named Vasustiri in the Gumasilaka caitya 
of Rajagriha. He was well-versed in aE the fourteen P-Qrvas. He 
had a pupil named Tisyagupta. During the course of his study 
of the Purvas, Tisyagupta was once overcome by vanity, as 
a result of which, he left, the caitya and came to the city of Ama- 
lakalpa. There, he was convinced ( of the validity of the Darya’s 
view ) by a oravaka named Mitrasri who- offered himi lumps of 
boiled rice etc. S-S-S-9 (3S3'3-23'34). 

The whole story is told in details as follows : — ' 

40. Ayappavayapuvvam ahijjamaijassa Tisaguttassa i 

Nayamayamayanamagassa dit^himoho samuppanno (233-5) 

40. Atmapravadapervamadhiyanasya Tisyaguptasya I 

Nayamatamajanato dristimohah samutpannak (3335)] 

Trans. 40. While studying a Pturva named Atma-pravada 
( Ayappavaya Tisyagupta not knowing the ( real purport of ) 
a particular school of thought, was disillusioned. 2335. 


3. Atma-pravada (Ayappavaya) is one of fourteen Pervas 
incorporated in the Purvagata section of Dristivada. 

Parikrama, Sutra, Anuyoga, Ptirvagata and Calika are the 
five sections of Dristivada. 

Pervagata forms the most important part of Dristivada, on 
account of its containing the following fourteen Purvas viz : — 

1. Utpada pttrva (XJppaya-purva). 

2. Agrayagiya-purva (Aggeanatha-puvva) 

3. Viryapravsda-purva (Viriyappavaya puvva) 

4. Atthinastippavayapuvva (Astinastipravada piirva) 
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^TR?rRR?T«ir“^‘ f% ^^5# fw ? I # 

^«ii| I d, sTT^ 3T^%^r # ! 

^ flr^I h ^ |q| 5ft% ;?t 

f% % ^IJT aff'ii ? I STTil q qjf^St ^«TT*Tr^'T«t- 

^1 f% cTTfst ^qr, ^ tq 3r|q^’ ir% i ( q# ^m^ t 

#q ? i ^ srqirq: ^^^t i qq 

q^^qrt, srq^s^qr ? ^ftqqqgr ^q fT% 

^qi^ ? I ^ srqq#: mh, q-^q^^t^sfq ^qt ^ sftq ^ cTtKoit 
^ qrg; i sr? %qiqq ? l q^qiq; ^Irqt 

^ li% q^sq ^qi^ ^qiqq) I sig =qRTqq:q^qiq^q ^‘^^^qifq 
qq^^qqf^ qqg, qg qlqqiqig^^ f^qqRqf^q'jqge^q fir^qf- 
^^qqiq:q€^q^ fqqqRj qsiR Ir 

D. C. During his study of a Parva, named Ayappavaya, 
Tisyagupta came across the following conversation :- 

“ O Lord, could one portion of a living being be called 
Jiva ? 

“ No, that is not the correct view ” 

“ Then, O Lord 1 could the two, three, ten or many portions 
of a living being be called Jiva ? 

5. Jhanapravada ptirva (Nanappava 3 ’^a puvva) 

6. Satya pravada purva (Saccappavaya puvva) 

7 . Atmapravada parva (Ayappavaya puvva) 

8. Karmapravada parva (Kammappavaya puvva) 

9. Pratyakhyana pradada ptirva (PaccakkhanappaVaya puvva) 

10. Vidyapravadaparva (Vijjappavaya puvva) 

11. Avandhya pnrvB (Avanjjha puvva) 

12. Pranavada parva (Paijavaya puvva) 

13. Kriya vi^ala parva (Kiriya visala puvva) 

14. Lokabindu sara ^^Logabindu sara) 
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“No, that is not tbe coirect view. A living being even one 
portion less, cannot be said to be Jlva. It could be called Jiva 
only if it is complete (in form) like Loka and Aka^a. ” 

Tisyagupta did not know that this statement was true only 
from one point of view, and not from all points of view. He, 
therefore, misifaterpreted the above-mentioned sktipaka and formed 
a wrongly-based theory as a result of that. 4.0 (2'3'3'5) 


His theory is explained thus : — 

!3T rTt ^ ^*11 S’TOTt 5^1 

41. Egadao iiaesa no Jivo ilo jfefesahinb vi 1 

Jam to Sa je’na puijno sa eVa Jivo paeso tti (i'S'6-Q') 


41. Ekadayah prade^a no Jivo no pbadfe^ahlno’pi i 

Yat tatah sa yena .phrijah sa eva Jivah pradesa iti (2S36)] 


Trans. 41. One or more parts (of a living being ) cannot 
life said as Jiva. Thdt wKich lacks ( some ) part, is also not 
(Jiva). So, that (part) by which it becomes complete (in 
form ), is alone called Jiva 2336 





^ 5 Iff ^ if 5i^{ 

JiTOFwn^ I ^ 


D. C, Since the abofg^iUbhtitjtiifed %i^pukU dogs hot ddhilt 
of one or more prddeias of a Hvifiig' bging to be JWa atnd Since 
it does not allow a living being lacking in some jpfart or the 
other, to be called as Jwa, we are led to feelieve that the last 
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pradeia should alone be called Jiva, because it makes the whole 
being^ complete in form. 

Tisyagupta misinterprets the alapaka in this way and gets 
himself confused, 41 (2336). 

Then, 

42. Guruna’bhihio jai te padhamapaeso na sammao Jivo I 
To tapparinamo cciya JIvo kahamantimapaeso ? 2337 

fT?T??TtTf?’iTr«r 

42. Gurmja’bhihito yadi tava prathamapradc^o na sammto Jivah I 
Tatastatparinama era Jivah kathamantimapradesah ? (2337)] 

Trans. 42. He was told by the preceptor that “ If you 
do not take the first part ( of a living being ) to be Jiva, 
how could the last portion which happens to be of the same 
consequence as that of the first one, .be called Jiva ? 2337. 

^ ^ sr^or ?- 

51 qq ^sfq i I 

D. C. In reply to the belief of Tisyagupta that the last 
portion-an<l not the other portions-alonc should be taken as Jiva, 
Acarya Vasusnri explains ;- 

“ O Tisyagupta, if you do not take the first part ( of a 
living being) as Jiva, it is. not worthy of you to take the last 
part also as Jiva. Because, the last portion is of the same part 
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rikma as that of the first one, and hence, is in no way different 
from the first one. 12 (2337) 

^ ^ ^ ^ ? i 

STf ^ 

43. Ahava sa jiyo kaha naimo tti ko va visesah'eti te ? 

Aha pisrano tti buddhi ekkekko parano ta’ssa- (2338) 

[^«T^T ^ ffk ? 1 ' 

43, Athava sa jivah katham nadima iti va visesahetustava 1 | 
Atha Parana iti buddhirekaikah. puraijastasya (2338)^ 

Trans. 43. “Or, if that (portion) is Jiva, why not the 
first ( one ) also ? Or, what is the distinctive purpose for 
holding such a view? Here, if the contention (is) that it is 
complete [in- form) .due to the last portion, (The reply is 
that ) ‘.'it is. complete ( in form ) ,by each and every portion ” 

« 2338. 

^ |T% ^ ^ q«rq f r% ^rq f i 

WS?tT: fqqr^q- 

DC. 

The Acarya: -According to you, the last portion is jiva in 
spite of its being similar, on what particular ground do you 
hold this belief? 

Tisyagupta ; -Since the last portion completes the range of 
innumerable portions of which a living being is composed, and 
the first portion does not do that, I hold the last pradesa to 
have jlvatva. 
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The Aoaiya ;-You arc labouring un<lcr a great disiUubion by- 
doing so. For, it is not tlie last pradeia alone, but each and 
every pradeia of which a living being is composed, that lielps 
to compose and complete the perfect form of a living being. So, 
either eacli and every portion of the living being, sliall Iiavo to 
be taken as Jiva, if we accept your views; or there would be 
nothing like jlvatva in the last portion like other portions result- 
ing in the absolute negation of jlvatva 43 (2338) 

If we accept Jlvatva in every single portion of a living 
being, there are other difficulties also - 

4-!. Evam jT vabahuttam paijTvam savvaha va tadabhavo I 
Icchavivajjao va visamattam savvasiddhi va. (2339) 

34. Evarn jivabahutvam pratijlvain sarvatha va tadabhavah | 
Icchaviparyayo va visamattvara sarvasiddhirva (23.39) j 

Trans. 44. In that case, every jiva will have to be taken 
as composed of numerous jivas. Or, there would be absolute 
negation of it. If it is left to your free will, there would be 
reverse or ambiguous (statements) as well. Or, all the alter- 
natives ( will be proved ) 2339. 

3i«r ijrsr st^rr 
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^ ? I ?r 5R?irF 

D. C. If you take all the pradeias as having jivatva along 
with the last prrdeia, every jiva will have to be taken as 
composed of a number of other jlvas. If you do not take them 
as jivas, there would be absolute negation of jivatva. 
Still, however, ignoring the fact that the last pradesa is, in 
no way, different from other pradesas, so far as p^rriaiva is 
concerned, if you insist with your own sweet will that the last 
portion is jiva, and the rest are a-jlvas, then, like the free will 
of kings etc. you could, as well, insist upon the reverse state- 
ment viz-that the first etc. are jivas and the last is a-jlva. Or, 
why not say vaguely that some of them are jivas and some are 
a~ jivas "i Or, you could prove the validity of all the possible 
alternatives. For, being dependent upon your free will, you can 
opine on all sides, 44 (2339) 

^ 5T ^4 ^ I 

45. Jam savvaha na visum savvesu vi tarn na reniutellam va I 
Sesesu asabbhtio jivo kahamantimapaese 1 (2^40) 

["^ ^ rT^ ^ i 

gf^’sr; qj>4frf^TTsr^^ ? 

45. Yat sarvatha na visvak sarvesvapi tad na ronutailamiva | 
^esesvasadbhuto jivah kathamantimaprade^e ? (2340) ] 

Trans. 45. That which does not entirely exist separately, 
does not even exist in all parts ( combined together ) like the 
(drop of) oil in sands. Similarly, when jiva is not present 
in other pa'ts, how could it exist in the last portion ? 2340. 
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35^ J |I% IR ®I1 

D, C. Like the drop of oil in the particles of sand, that 
which is not present in each of.the portions separately, does not 
■even exist in all the portions cuMbined together. 

Since you do not admit the existence of jlvatva in jjortiens 
.such as the first one etc., how could jlvaiva be present in the 
last portion accidentally in spite of its being similar to other 
p.rt'tious in respect of parinama etc, ? 45 (2340). 

arf ht f% I 

srf rfffiT ^ ^ ?=r ^ ^frrny 

46. Aha desau’vasesesu to vi kiha savvahantime jutto I 
Aha tamnii va jo hea sa eva sesesu vi samano 2341, 

[ wf ^^rrTts^tr%5 rTrrtsftr 3^: < 

46. Atha dcs'atoVa^csesu tato’pi kathain sarvathantime yuktah ! 
Atha taamiii va yo hetuh sa ova sesesvapi samauuh (23J1) j 

Trans, 46. If it is said that in the remaining portions 
jivatva exists partially, then also, how could it be wholly pre« 
sent in the last portion ? The same reason for jivatva as it 
is present in it { the last portion ), is present in other parti- 
cles as well. 2341. 

2fr;^51^^ 3 uit “ ^ ^ 

? I ^ Jf^tafT^, srwf?- 

I 3FlT5Tq5!^ ^ ^ ^ Ig: g 
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hto ^3?r^ I 

;D. C. 

Tisyagupta ;-I]a aH the poi’tionS' except the last one of the living 
being, jivatva exists partially, while in the last portion it exists^ 
wholly. 

The Acarya :-That !&■ not possible' on grounds* mentioned 
abote^. How could jiva exist in the last portion wholly, and in 
the rest of them partially ? Tliere alsoi it is proper to admit 
its existence partially as in the case O'f other portions. Hence, 
if the whole of jiva is tahen e® existing in the last portion, it 
should also be taken as existing wholly in other portions as 
well. 46. (2341), 

47. Neha paesatta^ao anto jivo jahaimapaeso ( 

Alta suyammi nisiddha sesa m u antimapaeso-, (2342) 

47. Neha prade^atvato’ntyo jivo yathadhnaprade&h | 

Aha srute nisiddhab sesa na tvantimapradesah. 47 (2342) ] 

5T5 ^ ^ ^ ^ wot cT I 

48. Nanu ego tti nisiddho so vi sue jai suyam pamanam te } 
&utte savvapaesa hhaijiya jivo na carimo tti. (2343) 

^ ^ ^ ^ STTH'^ rT^ II 

ST ii»<iiR^«^n 


3. Vide verse 2340. 
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48. Ifanveka iti nisi<]dhah so’pi srute yadi srutam pramanam tava,| 
Satire sarvapradesa bhaaita jivo na carama i-ti (2343^ ] 

Trans. 47-48. Just as the Mrst portion not jlva on 
.account of its ( quality of ) being pradeia, the last portion is 
■also not jlva {'for the same reason ). If it is said 'that the 
reniaining portions are excluded from the (said) command- 
ment, but the last portion is not excluded, (The answer is 
this)- If the commandment is accepted as an authority (by 
you), that (the last portion ) is, also, in fact, excluded from 
the commandment by virtue of its being one. In the (said) 
commandment all the pradesas (combined together) have 
been stated as having jiva. J-iva does not, therefore, exist 
in the last portion alone. ( 2342-2343). 

I 5f%T, 

HRig; I ? |T% II 

fgqt ? I ^ ^tq| |I% I gfit gfSf 

5r«Rt?r;^?R 

5r^?(i^g; ! e^sf^ 

f|?r^-‘^5fTfT1T f% ^r^sq fqqi » I 

D. C. Acarya ;-Like the first portion, the last portion also 
has no jivatva on account of its quality of being a pradeia. 

Tisyagupta ;-But that does not go against the main sruia 
or commandment. Because, the sruta excludes pradesas such as 
the first one etc. from having jivatva, where as the last pradesa 
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is not exeluded like that. Soy whjr should we not take the last, 
ppadesa ajs hatdng jivatva I 

The ^arya :-The last portioni is a!Sso< excluded from the* 
sruta oa aeeount of its being a single pradesat. I would also like- 
to draw your attention to the statement therin, that all the pra- 
desas comHned together would form Jim, while one single last 
prade^a caainot do so. It has been stated, therefore, that “ Jamha 
5am kasi^e padipanne lo^gasapaesa-tulle jire tti vattavyam 
siya. ” 


Since you take this iruta as an authority, you eamot tafe 
the last portion alone as jiva. 47-48 (2342-2343S), 

The same idea is then illustrated as foUow-s 


rTfT 

49. Tanta padovayari na samattapado ya saanudiya te ug 
Savre samattapadab savyapaesa taba jivo (2844). 

#srt 

49. Tantuh. patopakarl na samastapatesca samuditaste tu f 
Sarye samastapatakah sarrapradesastatha jivah (2344) ] 

Trans, 49. Thread is a (helping) constituent of pata, 
but it is not the whole pa^ itself. They are said to be pata 
( only ) when they (j. e all the threads ) are combined to- 
gether The same is the case with jiva and ( its ) constitu- 
ents. 2344. 


ifnwT^i ^ ^ mm 
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D. C. A thread of a pata is only a constituent of the pata 
as a whole. It cannot be said to be the whole pata. All the 
threads combined together form the pata. Similarly, one single 
pradesa cannot be taken as jiva, but all the prodesas combined 
together form jiva. 49 (2344) 

^ art fwr i 

%% !3fNr 

50. Evambhuyanayamayam desa-paesa na vatthuQO bliinna i 
Teijavatthu tti maya kasigam ciya vatthumittham se (2845) 

51. Jai tarn pamanamevam kasiijo jiro ahovayarao I 
Dese yi savvabuddi pavajja sese vi to jivam (2346) 

[q#^^»T?T ^ ! 

^^sfV ttqRft rTrTt 

50. Evambiiutanayamatam desa-pradesau na vastmio l)hinnau [ 
Tenavastviti matau kritsnameva vastvistam tasya (23-15) 

51. Yadi tut pi’amanamevam kritsno jivo’thopacarat | 

De^e'pi sarvabuddhih prapadyasva sesauapi tato jivam (2846) I 

Trans. 50-51. According to the Evambknta //aj/a, various 
portions (of an object) are not different froiii the object. 
Hence, they are known as a-vastn (or non-objects). The 
whole ( of an object ) is alone accepted as vastu according 
to that (point of view). If that is accepted by you, jiva too, 
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is a whole (being). Still however, if the part is metaphori- 
cally understood as a whole, then, the remaining parts should 
also be taken as |iva. 2345-2346. 


-!r^5ri ^ 

s<^3j I srtrr'Ji 

^ JF^qw, 

D. 0. According to the Evambhtsta point of view, various 
parts of an object are not taken as diflferent from the object. But 
a part is not taken as a whole by it. Deia-pradeias are, there- 
fore, a-vastus according to this nay a. The whole of an object 
without the consideration of desapradeias is alone taken as 
vastu. From this point of view, therefore, you should take jiva, 
existing in a whole and not in a part like the last pradesa. 
If, at this point, you take the point as a whole metaphori- 
cally, as in the case of an expression such as "A village is 
burnt ” " A cloth is burnt ” etc, you shall have to take jiva as 
existing in other prade^as also in the metaphorical sense. 50-51 
(2345-2346 ). 

■ 52. Jatto va taduvayaro destine na u paesamettammi | 

Jaha tantunammi pade padovayaro na tantummi (2317) 


4. Evambhuta naya is a sabdartha-grahi naya and explains 
the meaning of a word from the point of view of vyutpatti or 
derivation. In other words, this naya interprets an object in. the 
light of its strict etymological derivation. 
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Vada ] 

W rr^?5[ ^ ?r rT^fft 

52. Yato va tadiipacaro dcsone na tu pradesamatre I 
Yatha tanta na pate patopacaro na tantau (23-ii7)] 

Trans. 'iZ. Or, that (sort of) metaphorical interpretation 
is applicable ( to an object ) having less parts and not to a 
single part, just as a metaphorical interpretation is applicable 
to a pata having less threads but not to the thread itself 
2347 . 

D. C. Even by means of a metaphorical interpretation, the 
last portion does not become jiva, because the metaphorical inter- 
pretation is applicable to a jiva lacking in some parts, and not 
to one single portion. Take the example of fantu and pata* 
The metaphorical sense of pata could ohly be transposed to a 
pata having less parts, but it could not in any case be applied 
to a tanta. 52 ( 2347 ). 

The Acarya explained Tisyagupta in this way, but, 

^ 1#r Wjart rTsft I 

rTfTt 

^^^UT-TT<n-i^crT-^r4fTr^^r^^Tr^3TT 1 

rTSrt’^T'iTf 

rft wjr f^f?:5r^r % liHMR^Hon 

53. lya paiinavio jahe na pavajjai so kao tao bajjho l 
Tato Amalakappae Mittasiriria suhovayam (2348) 
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54. Bhakkhana-pana-vanjana-vatthautavayavalabhio bhanai i 
Savaya ! vidhammiya mhe kisa tti tao bhanai saddho (2:349) 

55. Nanu tujjham siddhaiito pajjantavayavamittao’vayavi | 

Jai sacoaminatn to ka vihammaiia micchamihava bhe (2:350). 

[ff^ Sr^rf^rTt ^ ^rr^rfrTt I 

fTrr 

’^^xk \ 

I rffTt ^orf^ 

515 ^ ftT^T5:rr;^45fTmW*Tr5rrTt5^?T5ft I 
mk rrfT:^r f^^^rrr 

53. Iti, prajaapito yavad na prapadyate sa kritastato bahyah | 
Tata Amala-kalpayam Mitrasriya sukhopayam (2348 ) 

54. Bhaksana-pana-vyanjana-vastraixtav'ayavalabhito bhaiiati | 
^^avakal yidh^rmita yayam kasmaditi tajtp bbanati si‘addh 9 ,h 
54 '(2349) 

55. Nanu taya siddJ^antah paryantayayayamatrato’yayavi i 

Yadi satyamidam tatah. ka vidharmata mithyatvamitavatha 
bhavatam 55 (2350) ] 

Trans. 53-54-55. In spite of his being, thus, instructed 
by (his) preceptor, when he was not convinced, he was 
exclujded (from the Or4er of MonksJ. Then^ in (the city of) 
Athalakalpa, ( he was invited ) by Misrasri for dinner etc. 
When offered the last portions of food, drinks, condiments 
and clothes, he said “ O ^ravaka 1 why did you insult us by 
doing so ? The host replied “ According to your theory, the 
last portion is the yvholp object, if it is true, how is the 
insult ( made ) ? Otherwise, your theory, is false. " 
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5rfFte%5^3^ ^ mm 

qrTTSSW^# I 

lfg ^]^] ^t5iT%ftw4 wm f^#5Rr;--^'q^ T[^^ril 
TO'JfiT?r ^5r i i 

^???T-^3^TS5i-qT?r- 

5fT%^if^ds^1 i ^oic^r- 

I 3r?^«rT 

fk^m wf ^nf^^f^f% iR^v<;iR^»^lR^\oii 

D. C. When Tisyagupta did not accept the explanation 
offered by the Acarya, as mentioned alove, he was turned out of 
the gaccha. Then, while wandering here and there, Tisyagupta 
came to the city of Amala-Kalpa where he lodged himself in the 
foy^jSt harped Amrasala. There. Mitrasri, a sravaka, .apprehending, 
that he was a nihnava, invited him to his place, for , dinner .etc, 
in order to make him conscious of his error. 

A-fter Tisyagupta entered his house, he placed a pile of 
objects for food, drinks, condiments and clothes, in front of him.. 
Then, from the midst of all those objects, the host took out the 
last portions of all the items and offered them to Tisyagupta. 
Being enraged at this act of the host, Tisyagupta said “ O sra- 
vaka! what do you mean by insulting me like this? The host 
replied “It is, in fact, your theory that the last portion of an 
object ineans the object as a whole, how are you offehded in that 
case ? For, otherwise, your theory would, be false.” 53-54-55, 

( 2348-2349-2350 ) , 

And, 
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56'. Aato’vayavo na kanai samattakajjam ti jai na so’bhimao I 
SamTarabaraie to tammi kaoVayavigaho T (2851) 

^ ^ ^sfwWrTt f. 

56. Antyo’vayavo na karoti samastakaryam-iti yadi na b'o’bhi- 
matah | 

Samvyavaharatito tatastasaiin kuto’vayavigraliak ? (23'51) ] 

Trans. 56. The last portion d'oes not do the work of the 
whole. And, therefore, if it fs not acceptible to you, how did 
you apprehend the object as a whole in that part in absence 
of dealing together? (2d51). 

D, C. On the ground that the last portion does not do the 
Work of the whole, if the last portions of food, drink, clothes etc. 
do not satisfy you, (then), how is it that yoii apprehend the 
whole body of all the avayavas combined together into one 
aVayava only? 56 (2351). 

^^TrTfi: ST ^ fT^srrWiTaTaft F ( 

^ rT^-«rT^ ^ ^ 

57. Antimatanth na pado takkajjakaranao jaha kumbho i 

Aha tayabhave vi pado so kim na ghado khapupphani va 
(2352), 

[arPfWrTS^^sf ^rTr^rsTfe^rTt W | 
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•57. Antiuiatauturua patastatkavyakaranato yatha kiimblmhl 

Atha stadabha'ye’pi patah sa kirn na ghatah khapusp8,m va ? 
'(2352) ] 


Trans. 57. Like gtia'ta, the last thread also could not be 
■called pata In absence of its doing the work of pata. An i 
in spite of that, if it is ( taken as ) pata, why should that not 
be taken as ghata or khapuspa? 2352 


D.. C. Just as a gha\a could not be called a pata, the last 
thread of a pata also could never bo called pata on account of its 
inability to do the work of pata. Now, even in spite of its in- 
ability to do the karya of pata, if the last thread is taken os 
pata, why should Khapuspa not be taken as pata on the same 
ground ? 57 (2352). 

9 

And, 

58. Uvalambhavvavahariibhavao natthi tc khapuppham va 1 
Antavayave’vayavi diUhantabhavao vavi (2353) 

58. Upalambhavyavaharabhavad iiasti tava khapuspa ini va | 
Ajityavayave’vayavi dristantabhavato vapi (2353 ) ] 


Trans. 58. Like khapuspa, the whole is not ( present ) in 
the last portion, in absence of perception, practical utility, 
and ( apt ) illustration. 2353. 



: 64 r Jinabliadra Gan-'i's- [ Tine seconfl 

o^cf^r^r'Ti^^ i m^, 3Fcqf5rfr?riW5r 

D, G. Siiice tho whale of an abject is neither perceived^ 
nor utilized in the last avayam, it cannot be taken as existing 
in the last portion. And, there is no- illustmtion to prove your 
theory. 58 (2353) 

For, 

^mTO^iVstjrrniTmmTralt ^ mmw i 

59. Paceakkhao’numanadagamaa va pasiddhi atthagam f 
SaTvappamanavisayaiyam micchattamevam bhe (2354) 

[srt^^-As5?rf7n^T7m?ft i 

59. Pratyksato’numanadagamato va pi-asiddhirarthanam I 
Sarvapramanavisayaiitam mithyatvamevam bhavatam 

(2354)] 

Trans. 59. Establishment of ( various ) intefpretations is 
( possible ) either by means of direct proof or inference or by 
means of agaraas. Your theory is thus worthless in absence 
of all (such) authenticities 2354. 

5!j57fr ^ ^ \ 

D. Various interpretations are established car the' strength 
of pratyakia pramanas or agamas. Your theory being devoid of 
all such pramagas becomes utterly baseless. 

’i^rfk^rrfk^sTfVaft 5^ \ 



[Vada Nihnavavada •' 65 : 

60. lya coiya sambuddho khamiya padilabhio puno vihina I 
Gantam gunipayamtilam sa-sisapariso pad'ikkanto (2355) 

»Tr^r ii^oir^hhii 

60. Iti coditah sambuddhali ksamitapratilabhitah punarvidhina I 
Gatva gurupadamalam sa-sisyaparisat pratikrantah (2356) ] 

Trans. 60. Being thus inspired and instructed, he was 
pardoned (for his errors), and awarded presents by Mitrasri 
according to regular custom; (then), having gone near the 
soles of the preceptor’s feet (and having) saluted, he returned 
along with his retinue of pupils. 2355. 

jrq# 

D, O. When Tisyagupta was thus inspired and instructed 
by the 5ravaka Mitrasri he was forgiven* and awarded the full 
lumps of bhojana etc. by Mitrasri. Tisyagupta, then, saluted the 
preceptor, and I’eturned with his pupils. 


End of the Discussion with the Second Nihnava. 



Chapter IV 

II ii 

Discussion witli tlie Third Nihnava. 

3T5!r 

^ rTf 3TT I 

rft %^f^3rrq ii^^iR'^^^ii 

6t. Caudasa do vasasaya tail siddhim gayassa Virassa | 

To Avvattayaditthi Seyaviao sainuppanna. (2356). 

^ fT^T I 

61. Caturdasa dve varsasato tada siddhim gatasya Virasya | 
TatoVyaktakadristih. 5vetavikayam samutpanna (2356) ] 

Trans, 61. When two hundred and fourteen years (had 
passed ) since the Nirvana of Sramana Bhagavan Mahavlra, 
the theory of Avyaktas came into existence in ( the city of ) 
5vetavika. 2356. 

IR^^^II 

Here is the story of the production of this theory . — 

rTT^W^ff rj I 



[ V’lAa, Nihnavavada : 67 : 

62. Seyavipolasadhe joge taddivasahiyayasule ya i 

Sohamma Nalinigumme Eayagihe Moriyabalabhadde (2357) 

Try’ll: 

62. SvotavikapniilaSadhG yogc taddivassaluddayasulo ca | 

Sandliiiruia Xfiliiilgiibiie Rajagrilio .MauiyalJalabliadrah (2357) [ 

Trans. 62. While teaching (the practice of) yogas in the 
Paulasadha ( church ) of ( the city of ) 5vetavika, when tlie 
preceptor passed av\ay to the Nalinigulina (region) of the 
Saudharnias^ (as a result oi ) acute pains in his heart on the 
same day, Maurya Balabhadra brought them to the tight 
path ) in ( the city of ) f(ajagriha. 2357. 

ten I g'if ^ ^I5J tel 1 

f3i^% 

3qt^te 1 ^^5 1 

^qf mm x^wnm \ 

wm itm 

m\ «i=5Tiss^?{^ i 

wm 5'^?i3i55gTqqTs;iTqg:, \ 

^ ^m I qRgp^r 

3?ft I q|q5I^ I ^f r, ^ 

1. Kegion of the highcsit typos of deities Iciiown as Saudha- 
rmas (For more details vide foot-note 3. verse 2307 Chapter II). 



:68: jinathadra^C^ani’s [l^he third 

^if 3!?w i 

^sqRoigjI^??: ^N^ssq^H# qf^q^p q^^qt ^r^r^ I 

^q?! 'fmi ik^tf qfl 

n% gqifq m ^ ikr^ 2 ^ m ? iRt i qft 

^q%q q»fqq-“3ri ^q»*’’ m, ^ qcq^q i^q fi% ^ q5r 

ik%} I ^ ^fl ^ ‘^^4 mmi’’ q«jT, 

^-m^ ^ ^ kn mm ^4 ^ q?^«4 ? i ^ 

^ 4^q=^4 qqg^ i fk ^^m4- 

4^V5^k, ^ 1 ^T^'7=q?iq;, qQ-^q^qi^ k^\fkk \ ^4 =q if^- 
f^qrq^ h jrft':qj=4 ^iq|5R^ mmt f qr: l 
mn I m ^ ?i14W^ ^t^t i ^ =q \ 

k wssq^qi^qt fqiqi 5^f4r^f%4 fq#q i 

qqj^pqi^ ^ mm^ 

qrsumiJ I qqt %z^% q It 

qq^iiift?!? ?!iq«ii^q^’’ ?!q«qTfl^4 qRqfq^ gqt 

m ^ ^ m^si^^\ i ^^rit- 

sR qif^^it, sifTOT qr ? 1^(4 ^ %% ? I It 

‘giqqtqq^r q^q?[^, sjstiTRqtf^w .f^jfqfl q?^q^qfq qqis^s 

q?^qif44j q ? I qqlt i 

qq: 4p[f flt?a%gu q5=qrf q^qqii: i qqt 
qqqf 4qtqqiqf^4 m ^hik Nilq^” It% ??qoftqf4fl ir^'a'sii 

D. C. Arya Asadhacarya was the preceptor of the Paula- 
sadha church in the city of Svetayika. Many of his pupils leai’nt 
the practice of Agadha yogas® under him. Asadhacarya was 

2. In order to attain a highly-esteemed position of a perfect 
ascetic, the Jaina sadhus practise a peculiar type of penances 
" known as “ Vogodvahana. ” Agadha yoga is one of the various 
processes of “ Yogodvahana ”, 
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Vada] 

thus their preceptor. Oa account of excessive strain taken by 
him in reading and teaching the practice of Agadha yoga, Arya 
Asadhacarya suffered from acute pain in his heart and he died 
on the same night. Con-^equontly, he attained divine form in the 
Nalinigulina viuifin (region) of Saudliarma deva-loka. 

This was mjt known to a.ny one in the temple. Then having 
known the past incident by Avadhi Jnana^, Arya Asadhacarya 
took compassion on the sadhus who were practising yogas and 
entered tiie same body. Immediately a/ten* that, ho got up and 
asked the sadhus to proceed with their lessons of the se(!ond 
half of the night. Thus, the god in disguise of a preceptor taught 
the Uddeia (aims) Samuddesa (explanations) and Anujna. 
(Commandment) of tlie PEoly writ. Practices of all the stages 

According to Putanjali, yoga is defined to bo “ the p7*oven- 
ting of tl7e modifications of Citta or the thinking principle (which 
modifications arise through the three /^A'fl/KanflS-Percoption, In- 
ference, and Verbal testimouy-as well as through incorrect aseer- 
tainmont, fancy, sleep, and recollection) by abhy&sa or the 
constant practice of Icccping the mind in its unmodified state 
( clear as crystal when uncoloiu’ed by contact with other substa- 
nces) and by vair&gya or dispassion. ” This dispassion being 
obtained by pmnidh^na (u* devotednoss to the Supreme Being, 
who is defined as a particular pur lisa or spirit unaffected by 
afflictions, works etc. The eight moans or stages of Yoga or 
Mental Concenti*ation are : 1. Yatna ( forbearance ) 3. Niyama 
( religious observances ) 3. Asana ( postures ) 4. Pranayama ( re- 
gulation of the breath ) a. Pratyahara ( restraint of the senses ) 
6. Dharana ( steadying of the mind ) 7. Dhyaua (contemplation) 
8. Samadhi ( prof()und meditatioii, which according to the Bhag- 
wad Gita VJ B. is to be practised by fixing the eyes on the 
tip of the nose. Time Liberation is the cessation of matter and 
spirit (jr Kaivalya (isolation) the self- mortification and asceticism 
connects it cloacly with Buddhism and Jainism (Vide pp, 821- 
823 Sanskrit-Euglish Dictionary by Sir Monicr Williams ). 

3. Perception attained by means of conoentraetion of attention. 
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of yogas were completely taught in that way, saving thereby 
all the sadhus from the interruptions of time etc. by virtue of 
divine power. Finally, while going to heaven, after leaving the 
human body, he said to the sadhus “ A-samyata (unrestrained) 
as I happen to be, I made you, who happen to be of high 
moral character, bow to me. Please pardon me for that act of 
mine. On the other day, I happened to meet with death and pass 
away to the heavenly regions, from where I condescended to 
come here out of sympathy for you and taught you all the 
practices of yoga. Having said so, he returned to his heavenly 
abode after being pardoned. 

After his departure, sitting aroimd his body, the sadhus 
began to think like this:- “Oh! an a-samyata (unrestrained) 
deity lias been respected for a long time. The same could be’ 
doubted in the case of others as well. For, who knows whether 
one is sa'yyata or a-sa'^yata'i It is better, therefore, not to 
respect any body. By respecting an unrestrained deity, we would 
become liai’S. ” Consequently, short- witted as they were, all the 
sadhus resorted to indiscretion and did not even bow to each 
other as sadhus. ® 

Then, some of the old and wise sthaviras tried to explain 
them the right thing. The foUowung conversation took place 
between them and the Nihnavas. 

STHAVIRAS :-If you entertain such a doubt with regard 
to each and every one in this world, then, why not doubt the 
asceticism of the deity himself, when he ’introduced himself as a 
deity to you ? 

Nihnavas : -There is no doubt about his being a deva, firstly 
because, he himself said that “ I am a deity ” and secondly 
because he was directly perceived as a deva. 

Sthaviras :-The same will be the case with sadhus also. 
Those who say that, “ We are sadhus ” and those who are re- 
eognized as sadhus directly frona their appearance, should also 
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be taken as sadhus and so, yon should not refrain from respect- 
ing each other as sadhus. • ■ 

And, you cannot assert that the word of a deva is more 
trust-worthy than that of a s&dhu. A deva might tell a lie even 
for the sake of fun etc., but a sidha being completely averted 
from falsehood, would never tell a falsehood. 

Sthaviras tried to persuade them in many 'other ways, but 
they were not convinced. Those Avyakta-vadins were, therefore, 
expelled fi’om the Gaecha, Then, wandering here and there, they 
came to Rajagriha Nagara in course of time and stayed there in 
the Gunasila caitya (temple of an yaksa). King Balabhadra of 
the Maurya Dynasty was a devotee of Jaina Dharnia. Sc, as 
soon as he came to know of the arrival of the Nihnavas of the 
Sceptical Type, he called them with a view to bring them to the 
right path. When they were brought to his palace, the king 
ordered them to be killed by crushing them under the feet of 
elephants. When the retinue of elephants was brought there,., in 
order to crush them, the king was thus told by the nihnavas 
'‘0 king! you are a devotee of Jaina Dhajma. We are also 
Jaina oramanas. Then, why do you kill us 1 ” The king replied : 
“ According to your principle, who knows whether I am a sra: 
vaka or not ? And who knows if you are not thieves, spies or 
burglars ? ” The Nihnavas said “ We are certainly Sadhus and 
none else." The king replied: -If you are real Sadhus why do’n’t 
you respect the elderly sadhus in your group?” 

On hearing such harsh and tender words of the king, the 
Nihnavas were roused and brought to the right path with all 
their doubts removed. 

Finally, the king said apologetically that he had to do all 
that for the benevolent purpose of rousing them from ignorance 
and hence he craved their pardon, which was duly awarded. 
62 . ( 2357 ). 


The same story is now described by the author in details 
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:5WaT^%aT grtf^TF I 
55F‘«TT^ 3ir5^fr?7f3[%aT)r 

63. Guruna devibhoeria samanamvena vaiya sisa. 

Sabhhave parikahie Avvattayaditthiijo jaya. 2358. 

?T?rOT^^*3T WT^rrrJ I 

63. Guruna devibbatena sramanarupona vaditah. sisyah I 
Sadbhave parlkathite’vyaktaka drs^ayo jatah 63 (2358) ] 

Trans. 63. The pupils were taugrht by the preceptor in 
disgui‘'e of a monk after he had attained divinity. When the 
fact was told ( by him ), they became sceptical. 2358. 

They began to raise doubts in this way : — 

^ fi ^Tf rft 5T % I 

64, Ko ja(jai kim sahu "devo va to na vanda^ijjo tti I 
Hojja’satiijayanamapani hojja musavayanaamugo tti (2359). 

srrsTT^ ^ rTfft tt ffk l 

64. Ko janati kim sadhiudevo va tato na vandaniya iti i 

BhavedasaiPyatanamanani bhaved mrisavado’muka iti (2359) ] 

Trans. 64. Who knows whether a (particular) person is 
a sadhu or a deity ? He is, therefore, not worthy of bowings. 
(Because otherwise) either there would be bowing to an 
unrestrained (person) or there would be false presumption. 
(2359 ). 

, m- 
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’!T^s^5!?r|, 

\ ^5^ ^ \\ii\M\ 

D. G. On seeing a person bearing tbe attire of a sadhii, oh6 
cannot decide whether he is a real monk or a deity in disguise 
of sadhu. It is, therefox*e, not proper to bow to any , one on .acco- 
unt of his being the object of doubt. For, if he ■ is respeot&d, it 
would, turn out to be a bowing to an a-say^ata ( unrestrained ) 
person like Asadha-deva; otherwise, while saying that “ he is an 
ascetic, we would resort to falsehood 64 (2359). 

The sihaviras reply to the arguments of the Avyakta' Nih- 
navas as follows : — 

X% % ? I 

^ aRff ^ ’f ^rf m ^ 

^ ft ^ ft ^ I ' 

ft ^ ^niFrTT ft 53TW % 

6.5. Th^ravayaijam jai pare sandeho kim suro tti sahu ttid I 
Dove kaham na sanka kim so devo na devo tti (2360) . 

66. Tena kahiyam ti va mai deyo’ham ruvadarisatiao ya | 

Sahu tti aham kahie samarjaruvammi ka sanka ? (2361) 

67. Devassa va kim vayanam saccam ti na sahurnyadharissa i ' 
Na paropparam pi vandaha jam jananta vi jayau tti (2362) 

[^«rftT'^^5T ^ft : ft fft ^T^ftft U \ 

^ 5r ?[Tfr ft ^ ^ 5T fft ? 

SRftrlftft Trft^^Sf I 

^iftft ^ VTWT ? 

^ ft ^r’ETftft jx j i 
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(65. ; Sthavira vacanam yadi pare sandehah kiin sura iti sadhuriti? i 
Deve katham na sanka kim sa devo na deva iti ? (2360) 

66. Tena kathitamiti va matirdevo’ham rapadarsanacea I 
Sadhuriti katham kathite samanarupe ka sanka ? (2361) 

67. Devasya va kim vacanam satyamiti na sadhurapadhaririah I 
Na parasparainapiha vandadhve yajjananto’pi yataya iti. 

( 2362 ) ] 

Trans. 65-66-67. Sthaviras say that (If you entertain 
doubt about another ( person ) as to whether he is a deity 
or a sadhu, why not question the genuinity of a deity (also) 
as to whether he is a genuine deity or not ? If it is your 
belief that since he himself says that “ I am a deity ” . and 
since we saw the form of a deity, we did not doubt its vali- 
dity; why should you raise the doubt when it is said that 
"1 am a sadhu’’ and when the same body is (directly) perce- 
ived ? Or, is it, because, the word of a deity is true and that 
of an ascetic not so> that you do not salute each other in 
spite of your knowing that “this is an ascetic.” 2360-2361- 
2362. 

If you entertain doubts even about ascetics, who are pratya- 
kyi, then, there is aU the more reason for your doubt about jlva 
etc. that are parol^.a : — 

68. Jivaipayatthesu ya suhuma-vvavahiya-vigittharuvesu | 
Accantaparokkhesu ya kiha na Jiiiaisu bhe sanka ? (2363) 

68. Jlvadipadarthesu ca saksma-vyavahita-vikristartjpesu I 

Atyantaparoksesu ca katham na Jinadisu bhavatam sanka ? 

• ( 2363 ) ] 
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Trans. 68. And, why should there be no doubt about 
objects such as jiva etc. whose bodies are subtle, obscure 
and drawn asunder, as well as, about Tirthankaras etc. that 
are extremely remote (from the physical sight)? 68 (2363) 

Here if it is argued that there cannot be any doubt about 
Jiva etc. on the authority of the words of Jinas, the same will 
be the case with ascetics also — 

69. Tavvayanao va mai nanu tavvayane susahuvitto ttii 
Alaya-vihara-samio samano’yam vandanijjo tti (2364) 

69. Tadvaoanad va matirnanu tadvacane susadhuvritta iti i 
Alaya-viharasametah sramano'yam vandaniya iti (2364)] 

Trans, 69. Or, if this belief is helcf (on the authority of) 
His words^, then according to his words, a devotee having 
(proper) dwelling and monastic establishment, and possess* 
ing right conduct of a ( real ) saint, is definitely worthy of 
bowings. 2364. 

lit! “ i ft. 

sTT^^oi 1^11 stiin 5? I 

^ II ^ II 
ifg II II 


4. i. e. Tirthankara’s. 
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O. If you say that you do not entertain doubt about the 
Talidity, of ji?a etc, on the authority of the words of Jinaa, then, 
aeoording to the Tlrthafikaras, one who possesses right conduct 
of an ascetic, is a real sadhu worthy of respect. Here, if it is 
asked “ How is a person of right conduct of a saint, recognized ? 
The answer is- “By means of proper dwelling and monastic 
establishments, a real immaua is at once recognized. 

It is said — 

“ Alayetiam tiharenam thaijl cafikamanena ya I 
. Sakka > suvihiyam nauni bhasavenaiena ya® ii 1 1| 

A real sramana ( saint ) is known from his alaya (dwelling) 
vihara (monastic, establishments) movements from one place to 
another and courteous language ]. 69 (2364) 

f sr ^ srr ^«Tr<T i 

70. Jaha va Jigindapaijimam Jigagupiarahiyam ti janam^a vil 
Parinamavisuddhattham vandaha taha kim na sadhum pi ? 

(2365) 

71. Hujja na va sahuttam jairuve natthi ceva padimac i 
Sa kisa vandagijji jairove kisa padiseho 1 (2366) 

[w Wt fiai%?ssrffr«Tf i 

^ sr^t’TTi^ \ 

5. This verse is taken from the Ava^yaka-niryukti Vide 
Verse 80. Vandanaka Niryukti in the Ava^yaka-Niryukti. Also 
vide p. 529 v. 1148. Ava^yafca shtra with the commentary of 
Haribhadra Shri Part II. Agamodaya Samiti Edition ) 



'V^ada ] Nihnava^afla ; ff : 

70. Yatha Ta Jinendrapratimam Jinagiiijarahitamiti jananto’pi i 
Pariiiaroavisuddhyartham vandadhve tatha kim na sadhiv 
niapi ? (2365) 

71. Bhaved na va sadhutvam yatirape nastyeva pratimayam I 
Sa kasmad vandamya, yatirtspe kasmat prati?edhah (2366)] 

Trans. 70-71. Or, just as you worship the image of a 
Tirthankara for the sake of blissful result in spite of your 
knowing that the image of Tirthankara has no qualities of 
the Tirthankara, in the same* way, why ( should you ) not 
respect a sadhu also? In the form of an ascetic, (real) quali- 
ties of a sadhu may or may not be (found). But that® is 
altogether absent in the image. Why is the image, then, taken 
as worthy of worship, and what makes the form of an ascetic 
unworthy of respects ? 2365-2366. 

^ f r ? |T% 1 

The opponent’s answer is — 

72. Asanjayajairtive pavaijumai mai na padimae | 

Naiiu devaijugayae padimae vi hujja so doso (2367) 

STf^TTItTf^ I 

^ |^5TrTmf 

< ■ * 

72: Asa'tpyatayatirupe papanumatirmatirna pratimayam I 

Nanu devauugatayam pratimayamapi bhavet sa dosah (2367) Ij 


6i Quality of a Tirthankara. 
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TIT%{ 

D. c. 

Nihuayas. — While bowing to an a-sa'^yata (unrestrained) 
deity in disguise of an ascetic, the fault of assenting to the sin 
of unrestraint would be committed. But that does not happen in 

case of worshipping an image of a Tirthankara. 

• 

Sthaviras:-Even in case of an image inspired by a god or a 
Tirthankara, the same fault of assenting to the sin would certainly 
be committed. 73 (2367) 

sTf ^ ^•T I 

73. Aha padimae na doso Jinabuddie namao visuddhassa | 

To jairQvam namao jaibuddhie kaham doso 1 (2368) 

[ m 5T I 

rf^ ’«Tfrn^ llvs^lR^qCII 

73. Atha pratimayam na doso Jinabuddhya namato vi^uddhasya ! 
Tato yatirupam namato yatibuddhya katham dosah (2368) ] 

Trails. 73. If there is no fault in case of one who bows 
to an image taking it sincerely as a Tirthankara, then, how 
would a fault arise in case of one who bows to an ascetic 
taking him sincerely as an asectic? 2368. 

m I ^ ? I 

I ^qr ? I i ? I 

I q^, qfqpqr qra^q ^ 

q^w q 2 1 srqiq^jqjr^r^if-q^, f^fqrqqi^ 
qr^^^prf^ qf^l^qr qq^^ q ^q: i qq^qjq^-qr^- 

^l^qf q’pq»q^?q^Mqiq!^ I q3[qiqq << aiTSqq 
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Vada] 

1 

^im ^ 5'it II Ui 

I Jrr?mr^?3 ^ 

ft? ir% iR^^cn 

D. c. 

Nihnavas :-The fault of assenting to the evil quality will 
not arise in case of bowing to an image of a Tirthankara ■ with 
sincere apprehension of a Tirthankara in the image. • 

Sthaviras : — If it is so, what harm is there in case of one 
bowing to a ascetic with the sincere apprehension of a sadhu in 
him, that you do not even respect each other as ascetics ? 

Nihnavas : — If it is so, there would be no harm even in 
bowing to his own companion etc. with the sincere apprehension 
of an ascetic in him. 

o j 

Sthaviras: — That is not proper, companions etc.- do not 
actually bear even a proper appearance of an ascetic. Nor are the 
actual symbols such as llaya, vihara etc. apprepended in him. 
Hence, one who bows to companions etc. that ai*e clearly un- 
worthy, commits the fault of assenting to the savadya'^ (censu- 
rable) resolution of an ascetic in them. It is said- 

Jaicelam bagalingam jaijantassa namao havai doso | 

Niddhatpdhasam ya natina vandamarie dhuvo doso lilll® 

7. Savadya (censurable) Niravadya (blameless) 

8. This verse is also quoted from Avasyaka Niryukti vide 
verse 65, Vandanka-niryukti in the Avasyaka Niryukti. Also 
vide^ pS'ge 526 verse 1137, Avasyaka Sotra with the commentary 
of 5rimad Haribhadra Stiri Part 11. 

There seems to be a slight alteration in the text of this 
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; And, " 


74. Aha padimam pi na vandaha devasankai to iia ghettavval 
. Aharo-vahi-sajja ma devakaya bhavejja nhu (2369) 

r • 

[3r«r STT^ntTfr ^ rTrTt ^ I 

^ifT 5 rVTf^-^[n:iTT irr ”^53 iivsviR^^^il 


74 . Atha pratiuiamapi na -vandadlive devasaiikaya tato na grahi- 
tavyah I 

Aharo-padhi-sayya ma devakrita bhaveyurnu (2369). 


Trans. 74. If you do not respect an image (also) think- 
ing it to be ( that of ) a deva, then, thinking that food, acce- 
ssory articles, bed etc. might have been created by gods, 
they should not be taken (at all). 2369. 

D. 0. If you become sceptical to the extent of not bowing 
even to an image, you should not take food, accessory articles, 
bed etc. as they, too, might have been created by gods. 74 (2369) 

verse. Original reading of the verse found' in the niryukti is this- 

Jaha velambagalifigam janantassa namao havai doso 

Niddhaindhasam iya nfiana vandamane dhuvo doso — 

a. Instead of “ Jaicelam bagalingam b, Instead of “ya.” 

[ One who bows to a wicked and hypocrite ascetic, in spite 
-of his ■^knowing him to be such, would commit a fault. Having 
onee known the breach of trust, if one bows to him, he is defi- 
•nitely at fault.] 

But in case of worshipping an image, no such fault would 
-arise’ in absence of savadyanujna. 73 (2368) 
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[ Vl<la 


And too much of sceptical attitude will rcault iu tlic negation 
of the whole vyavaKkra in this way — 

^ fi; ^ \ 

irrmi fi fiTt ? 

^ '3rTmf fi fi l 

fi tkwmm rTsft lIvS^IR^^^II 


75. Ko jariai kini bhattam kiuiap kim panayam jalam madyaiu 1 
Kimalabu maiiikkaui kim sappo civaram haro ? (237 0) 

76, Ko jaijai kim suddham kimasuddham kim sajivam nijjivami 
Kim bhakkham kimabhakkham pattamabhakkham tao 

• saTvam (2371) 

[it fi fi TRi I 

it ^RTm fi fi I 

fi srR?T'<r^?t iics^ir^vs^H 

75. Ko janftti kim bhaktam krimayah kim panakam jalam 

madyam I - • , 

Kimalabu ma^ikyam kim sarpascivaram harah? (2370) 

76. Ko janati kim suddham kimasuddham kim sajivam iih’jivam I 

Kim ‘bhaksyam kimabhaksyam praptamabhaksyam tatah 
sarvam (2371) 

Trans 75-76. Who knows whether a particular thing is 
food or a worm ? Whether a drinking substance is water or 
wine ? Whether one thing is a bottlegourd or a jewel ?, Whe- 
ther (one thing is a serpent, a (piece of) garment or a 
necklace ? 

Who knows what is pure (and) what is impure, what Is 
animate and what is inanimate, what is eatable and what is 
uneatable? Everything turns out to be uneatable in that 
respect 2370-2371. 
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it 5»T^Tfl ^fiti m ? 

^Itr^^q^cT JTTH WJ I Sf^Tf- 

IR^V9o-^^\S?|| 

^ D. C. Since you are hot able to remove illusions of worms 
jewels, serpents etc in an article of food, bottle-gourd, garments 
etc. everything would become forbidden to you 75-76 (2370-71) 

And, 

'TTT?TT-^^5i^^r’T I 

^ ^ m %(it ix iwf ? i 

% *srTfT3‘ % ?T ^^TT^r/fir % ? li\s<ilR^)s^li 

it ^ ^ fT^ ;t rrfs^^^ f^ I 

^ ^ ^prr^ ? II^^IR^V9«I1 

1^ ^ ^ T%<JT*T^ Bi/5t?T ^ I 

qR^qr“^|TT-TTt^?3rT ? lko|R^\9MI 

rTt fTs^tjjrT fw^T q; jj^ 9 IK?IR^\9^|| 

77. Jaina vi na saipvaso seo pamaya-kusilasankae | 

Hojja gihi vi jai tti ya tassasisa na dayavva. (2372) 

78. Na ya so dikkheyavvo bhavvo’bhavvo tti jena ko munai ? | 
Corn tti cariu tti ya hoi jao paradaragami tti ? (2373) 

79. Ko janai ko siso ko va guru to na tavviseso vi | 

Gajjho na covaeso ko janai saccamaliyam ti ? (2374) 

80 . Kim bahuija savvam ciya sandiddham Jinamayam Jininda ya I 
Paraloya-sagga-niokkha dikkhae kimatthamarambho ? (2375) 

81. Aha sarti Jinavarinda tavvayanao ya savvapadivatti i 

To tavvayanau cciya jaivandanayam kaham na mayara ? (2376) 
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5T ^T?T5[T~iP#^W’7r l 

wf7 ^ rr^^rrsTf^JT iivs^ir^^rii 

^ ^ ^ ft%rrs?jt vrsqjfs-^Tsq- ^ ^ mr^r^ 1 1 

'erV ^xk ^ ^T5[R»rrif^f^ ? iiv9<iiR 

^Rrfff ^ rTf|:^sf^ I 

?TRlV 5r ^Rlf^ 

T^ ?rT fi-?r<TrT f^-^TSr I 

wx RRri f^^^^r^TR§[’^?rrw R4sr^q-%: l 
fTrRcr§:^^r^sr ^f^^rSf^raS ^ RrT?5: • ll‘i?IR^^^Il 

77. Yatinapi na samvasah sreyah. pramadakusilasankaya | 

Bliaved grihyapi yatiriti ca tasma asirua datavya (2372) 

78. Na ca sa diksatavyo bhavyp’bhavya iti yena ko janatl?| 
Caura iti carika iti ca bhavati yako paradaragamiti 1 (2373) 

u 

79. Ko janati kab sisyah ko va gurustato na tadviseso’pi i 
Grahyo na eopadesah ko janati satyamalikamiti ? (2374) 

80. Kim bahuna sarvameva sandigdham jinamatam jinendrasoa i 
Pa,raloka-Svarga-Moksa diksayah kim arthamarambhah ? (2375) 

81. Atha santi jinavarendrastadvacanacca sarvapratipattih l 
Tatastad vacanadeva yati vandanakam katham na matam ? 

(2376) 

Trans. 77-78-79-80-81. Doubting the misconduct of 
woman, it is not advisable even for an ascetic to associate (with 
them ). Presuming that a householder may even happen to be 
an ascetic, blessing should not be conferred ( upon him ). 
Nobody should be (allowed to be) initiated as a pupil. For, 
who knows whether one is meritorious or wicked, a thief, a 
spy or a burgler ? (And) who knows as to who is ^ pupil 
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and who Is the preceptor ? So, there is no distinction between 
them also. His sermon is also not acceptable, because, who 
knows whether it is true or false ? What more ( should be 
said ) ? Tirthankaras, their principles, the other ( future ) world, 
heaven, Final Emancipation-all this is uncertain according 
to you. Then, what is the use of accepting dik'sa ( at all ) ? 
If you believe in the Tirthankara and if you take everything 
as existing on the authority of His words, why should bowing 
to an ascetic be not accepted on the same authority ? 

( 2372 - 2376 ) 

Iff, ^ 

I>. C. If according to you, Tirthankara exists, and if you 
believe that the existence of all objects including, paraloka (future 
world ), Svarga ( heaven) Moks.a ( Final Emancipation ) etc. is 
approved by him, there is no reason why the act of bowing to 
ascetics he not approved by him. 77-81 (2372-2376). 

Moreover, 

^ fr % ik^iR^vsvsn 

82. Jai Jiijamayam pamanam muni to bajjhakarana-parisuddham | 
Devam pi vandamago visuddhabhavo visuddho tti (2377) 

f^^TfT SJTTrn fTrft I 

82. Yadi jinamatam pramaijam muniriti tato bahyakaraija pari- 
^uddham I 

Bevamapi vandamano visuddhabhavo viiuddha iti (2877)] 
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Trans. 82. if you take the principles of the Tirthankaras 
as authentic, then even, he who bows to a god (appearing as) 
purified by external means apprehending him sincerely as a 
sage, will be guiltless (2377). 


WOT in II 

« 

|WT^ IR^'S^SII 

D. 0. If you really follow the principles of the Tirthankaras, 
you shall have to accept even those who bow to a god who 
appear, s purified only externally on account of alaya. vih&ra etc. 
taking liim to be a sage with a sincere heart, as guiltless. 

For, it is said in the Agamas — 

“Parama rahassaniisioani samatta ganipklaga bhaviya saranam 
Pariijaniiyani pamaijam nicchayamavalambamananam ” 

L It is a great secret of sages who (look upon) the ( gem- 
like ) treasure-box of the preceptor ( the entire (collection) of the 
twelve Angas as auspicious wealth, and a trust worthy authority 
for ascetics who depend on Niscaya] 82 (2377) 

Or, 

^ ^ it fkit ?Tf 3T^ ? I 


83. Jaha va so jairuvo dittho taha kittiya sura anne ? I 

Tubbhehim ditthapuvva savvatthapaccao jam bhe (2378) 

^ ? \ 

-^srfTTJK 
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83. Yadi va sa yatirupo dristastatba kiyantah. sura anye 1 

Yusmabhirdristaparvah sarvatrapratyayo yad bhayatam (2374) 

Trans. 83. Like that (god) in the form of an ascetic 
seen by you, how many more gods were seen by you in the 
past, that you did not put trust in anything ? (2378) 

1 1 51 f| 

m *nfT5frfr f[% mt i 

^Tf ^ 1 

^ isr? ^ 55^%^ wfrtT II ? II 

IR^V9<:|| 

D. C. In addition to the preceptor Asadha-deva seen by you, 
in disguise of an ascetic, how many more gods did you see in 
the past that you entertain doubt about everything ? * 

It is not really worthy of you to entertain doubt like that 
when some one is seen like that at some time, in some way. 

Even from practical point of view, it is worthy of you to respect 
each other. 

For, it is said — 

Nicohayao dunneyam ko bhave kammi vattae samano | 
Satnvavaharo ya jujjai jo piivvatthio carittammi || 

[ It is difficult to know definitely as to which ascetic lives in 
which Bhava ( inclination of mind ). But, one who is pre- 
eminent in character, is fit from practical point of view.] 83 (2378) 

In support of the same argument, the author continues- 
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qTfTyqrK^rs^ ^^t^tstt %^ii<i^iR^<i?ii 

^ ^nuTTT rTt m TT^*TJ74 1 

mr^=s#3ft iicvsiR^^^n 

* 

84. Chaumattha sainaya oajja vavahavanayaniwarinl savva I 
Tam taha saTiiayaninto sujjliai savvo vitsuddhaniano (2370) 

85. Saipvavaliaro vi ball jainasiKldliam y)i galiiyam suyavililel 
Kovoi lia savvaiuirt vaudai ya kayai ohaiimalthaiii (2380) 

yO. Xiccbaya vavaliava Jiauvaiilyaiuiba safiauaiu .riniadanain 1 
Eg'ayapariccao micoliam iiankrvlao je ya (2381) 

87. Jalia Jinamayaui pavajjaha to ma vavabai’a uaya niayara 
muyaha j 

Vavaharaparieeao tittluicchoo ia(7 vassam. (2382) 

flT rCm ll<J»!IIR^^^I! 

TRsf^ sr^ I 

R R ^3fT^=5|?^p^R l|C5*jR^^o|l 

RTRW I 

q^fR’TRRTTRt m^RTcR ^ 

fR?RTrT ST'TR^ rTRt RT SR^fTTRRRR I 
SR^rfRTRrRTTt tlrTts^^^TR lkV9!IR^<J^ll 

84. Cliadniastbasaniaya' cai’ya vyavahai’anayanusarini sarva l 
Tam tatha Siimacarau sndhyati savvo visuddharna,Tiah (2379) 
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85. SaWvyavaharo’pi ball yadasuJdhaniapi grihitam srutavidliiua I 
Kepayati na sarvagno validate ca kadaciechadmasthaui (2880) 

86. Niscayavyavahara uayopaiiitamiha sasanaiu Jincndranaui | 
Ekatai’a parity ago niithyatvam sahkadayo ye ea {2381} 

87. Yadi Jinamatam prapa<lya<Ihvam tato laa vyavahara,uia,ya 
luataiu miuicatal 

Vyavahara parityagc Tirthocchodo yat()’va,syaui (3382) ] 

Trans 84-85-86-87. The'whole routine of the engage- 
ments of an ascetic incognito is based upon practical point 
of view. One who follows it sincerely becomes entirely pure- 
minded. Mutual intercourse (of respecting each other) is also 
practicable. For, in case an impure (object) is apprehended 
by the commandment of holy writ, or in case if one bows to 
an ascetic incognito, the Omniscient does not disallow it. The 
commandment of Tirthahkaras is based upon both the posi- 
tive and practical view-points. It is useless to leave either 
"of them and entertain doubts etc. ( So ), if you accepT^i^ieu, 
commandment of Tirthahkaras, then do not abandon the 
theory based upon practical point of view. Because, in aban- 
doning the practical point of view, the authority of the Tirtha 
(5ri Sahgha) itself will be exterminated (2379-2382) 

Then, 

f ^ ^ 3TT^F?TTf f ^ ^ fr ^»JaTrrT I 
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^ ^rfroTT % i 

^3T?T^=5snnrrT ll^o|R^<JHH 

fT ^^1% ’VTPT^T ll^?IR^<I^I! 

^ ^Tf ^ ^ IT^ff I 

'STjTq’f f^ f^ ^ rrr 

3^37^3?? ^ TTo^truTT ^5^?T^T?r^T3rn| i 

RWrf?T?7Tn7!iT5 ^ '7f^#fT IR^IR^<^<1|| 

88. Tya te iiasnggaliam mujanti jahe bahiim j)i bbannanta I 
Ta sangliapai’iccatta Eayagiho invatina naum (2383) 

89. Balabliaddonaggliaya bhaiiaiiti savaya vam tavassi tti ! 

Ma kiii’u sankamasankaruhosu bhaiiio bhanal raya (2384) 

90. Ko jaijai ke tubblie kim oora cavia aVjbimara tti 1 
Sanjayarflvacchanna ajjauiaham bhe vivaomi (2385) 

91. Nana-cariyahim najjal samano’samancr va kisa jananto | 

Tam savaya ! saud(3bam karcsi bhanie nivo bbanai (2386) 

92. Tubbham ciya iia parupparam visambho saliavo tti kaha 
majiham l 

Kana-cariyahim jayai corana vi kim na ta santi (2387’) 

93. Uvaattio bhayaeea ya pavvanna savvamayamasaggahe i 
Nivakhamiyabhigantuui gmaimulfim tc padikkanta (2388) 

^ ^tr*TRTJ I 

sr^vilitrrTmrrT rr<rf?5r?r ^ \ 

^ '#r3Tm tt'stt ll<:^iR^cvii 

^ ^ T% '^T^TR^T fR I 

?T^«T^=s^frT siRri^ iRo|R^<jH1I 
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^TTT’ntssm’OTt l 

5r f wit i 

^TR-WWRwf 'SfTW^ ’^’iTTwfw fi W ^ Rt ? II^5^IR^<:'3|| 

^w%rTt ymm srwr: w^wrtww T WT^ i 

’TT^rfirm srfwwrw ^ sTfrcWarn 

88. Iti te nasadgraham muncanti yavad bahvapi bhanyamanah I 
Tavat sanghaparityakta Bajagrihe nripatina jnatva (2383) 

89. Balabhadreijaghi’ata bhananti sravaka ! yayam tapasvina iti 1 
kfa kuru sankamasankaruhesu bhaiiite bhanati raja (2384) 

90. Ko janati ke ytiyam kirn caurascarika abhimara iti I 
Safflyaoiartipacchaima adyaham bhavato vyapadayami (2385) 

91. Jn.ana-caryabhyam jnayate sramano’sramaijo va kasmajjanan I 
Tvam Sravaka ! sandehani harosi bhatjite nripo bhanati (2386) 

92. Yusmakameva na^ parasparam visrambhah sadhava iti 
katham mama | 

Jnana-oaryabhyam jayate cauranamapi kim na te stah? 

(2387) 

93. Upapattito bhayacca prapannah sarvamatamasadgrahe I 
Nripaksamita abhigatya gurutnulam te pratikrantah (2388) ] 

Trans. 88-89-90-91-92-93. When they did not give up their 
mischievous belief in spite of their being persuaded in many 
ways, as stated above, they were expelled from the Sangha 
( Congregation ). When called by king Balabhadra, who had 
come to know ( of their arrival ) at Rljagriha, they said “ O 
^ravaka I We are ascetics. Please do not suspect things that 
are beyond suspicion,” The king replied-'* Who knows as to 
who you are ? Who knows whether you are thieves, spies or 
burglars, in disguise of ascetics ? I shall kill you to-day. ” 
“ In spite of your knowing that an ascetic or otherwise, is 
known by (his) knowledge and character, 0 Sravaka! why 
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do you suspect us ? ” When thus told, the king replied 
“ When you yourselves do not rely upon each other that 
you are ( ascetics ), how can 1 trust you merely from know- 
ledge and character ? Could they not be ( found ) in thieves 
also ? (Thus persuaded) by means of trick and fear, (at last) 
they resorted to the right belief. Having abandoned their 
wrong belief, and having forgiven the king ( for his apparently 
harsh act ), all of them returned to the original ( school ) of 
their preceptor ( 2383-2388 ). 

? I sift 'sr, f% ^ '^%'JiRft 1 1 

D. C. When king' Balabhadra came to know that the Nih- 
navas had come to Rajagriha, he called them, and asked them- 
" Who are you ? ” “0 oravaka ! We are ascetics etc,” was the 
reply. With the threatening of killing them by crushing under 
the feet of elephants, the king said “ Since you do not trust 
each other as ascetics on the standards of jnana and kriya, how 
can I take you to be ascetics on those standards? Outward jna- 
na and kriya could be found in thieves as well.” 

On hearing such words, they came to know their mistake 
and resorted to their original school of thought, abandoning their 
wrong theories for ever. 


End of the Discussion with the Third (type of) Nihnava. 
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Discussion with the Fourth Nihnava. 

FTf m %% I 

94. Visa do yasasaya taiya Siddhim gayassa Virassa i 
Samuccheiyadit^hi Mihilapurle samuppanna (2389) 

[f^?[rr^r k rf^ l 

^wr li^viR^<i^ii 

94. Viip^atya dve varsa^ate tada Siddhim gatasya Virasya ) 
Samucchedikadris^irMithilapuryam samutpanna (2389) ] 

Trans. 94. Theory of Samucchedikas came into existence 
in (the city of) Mithila, two hundred and twenty years after 
^ramana Bhagavan Mahavira had attained Nirvana 2389. 

^ i 

Here is the story of the production of this theory — 

^ i 

95. Mihilae Lacchighare Mahagiri Kodimia Asamitte ya I 
N^ugiyapuppavae Kayagihe khapdarakkha ya (2390) 
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I 

Try’ll ii^hir^^oh 

95. Mithilayam Laksmigriiio Maliagirih Kaundinya Asyamitrasca i 
Naipuijikamanupi-avade Rajagriiic khandaraksasea (2390)] 

Trans. 95. There was ( an Acarya named ) Mahagiri in 
( the caitya-temple of an Yaksa-named ) Laxmigriha in ( the 
city of ) Mithlla. There were K(aundinya, and A^vamitra also. 

( While studying ) the Naipuijika (portion) of Anupravada^ 
they resorted to the principle of Samucchedas. And, I^hatjda- 
raksas brought them to the right path in ( the city of ) 
t^ajagriha. 2390. 

^qsfqf 

^ i^g: 

jfiR gg: 1 gg ^ ?if'jg^53ir^TgRi: sngg;, 

1 g^ % Riqit mm\ ig^igf \ g^ 

g gi^gt-^ggqg g^^g^gR( 

1. Like purvas, sizch as Virya-pravada, Asti-Nasti prayada, 
Jnana-prayada, Satya-pravada, Atma-pravada etc., Ajiu-pravada 
seems to belong to one of them. It is an independent ptirva, 
treating of Kriya, Jnana etc. 

2. Ncuniya or Naipnnika is the name of a chapter in the said 
Anu-prayada purva. 
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I). C. Mahagiri-s^lri the preceptor of the Laksmigriha caitya 
in Mithila, had a pupil named Kauodinya, who, in turn had a 
pupil named A^vamitra. While studying the Naipunika chapter 
of the Anu-pi’avada piirva,-Asvamitra came across the following 
statement in course of a discussion ol the principles of chitina 

and chedanaka (Destroyed and destroyer): — 

< 

Paduppanna samayaneraiya savve vocchijjissanti | 

Evam java Vemagiya tti, evam blyaisamayesu vi vattavvam.” 

[ All the Narakas (inhabitants of hell) of the present conven- 
tion will perish, and so wiU all the deities. The same should be 
understood of those of other conventions as well. ] 


On reading this, Asvamitra conjectured that if all the Nara- 
kas of the present convention were to perish, all other living 
beings would also meet destruction, as soon as they were born. 
Consequently, they wopld not be able to attain the rewards of 
good and evil deeds. In this way, Asvamitra began to draw 
-conclusions on false conjectures. His preceptor ( Kauijdiny a ) tried 
to persuade him by means of various tricks (which will be told 
hereafter ), but Asvamitra was not convinced at aU. He was, then, 
expelled from the Sangha ( Congregation ). He, then, came to the 
city of Eajagriha ( or Kampilyapuri ). There the sravakas khan- 
daraksss,- who were posted as customs watchmen, began to beat 
^Tamitra and his feUow-Nihnavas all of a sudden. “ Do you 
not know us? Why do you beat us even though you are srava- 
'kas” said the Nihnavas. “Those that are sramanas have already 
perished according to your theory. You may be some other 
people like thieves etc. and hence, we are beating you,” was the 
reply. Being afraid of this, they gave up their false notion, came 
to the right path and returned to the original school of their 
preceptor, after having excused the kha^^araksas for the appa- 
jently harsh act, 95 (2390). 
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Now, the author explains the above-uientioned account of 
Niryukti in details — 

^'TT’qT’JTrr^aft T f^tJTTRT % I 


96. Neunamanuppavac ahijjao vatthuniasaniittassa I 
Egasamayai-vocchoyasuttao uasapadivatti (^{39 L) 

97. Uppayanantarao savvani ciya savvaha viiiasi tti I 
Guvuvaya7iauiGgana.yauiayauioyam mice ham ua savvaniayam 

(2392) 

[S3^5tT3ST^T^S>^r»TR??7 1 

^■rTRTfr^rrTfTJ R?TT#f^ !l 

!r^?r^^JT^?Trr^rT^ fTT^^TT ^ 

96. NaipunamauiipravadcVlhiyanasya vaslva^vaniitrasya I 
Ekasaraayadi-vyavacohodastitrato nasapratipattih (2391) 

97. Utpadanantai*atoh sarvaraova Siirvatha vmasiti ! 
Quruvacanamekanayamatametad mithya na sarvaniafcim (2392) 

Trans. 96-97. While studying the Naipunika chapter in 
the Anupravada ( ptirva ). Asvamitra derived the theory of 
(entire) destruction viz-that everything is entirely perishable 
after its production from the rule ( laying down ) the destruc- 
tion (of an object) at one time etc. It is the opinion of 
the preceptor that it is false, because it is approved only by 
one point of view but not by all. (2391-2392). 


5fR5?r%Tf%5cq5fT I ? | 
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D. 0. While studying the Naipunika portion of the Anu- 
piavada ptirva, Asvam'tra derived a theory from the rule laying 
down the theory of destruction of objects of one convention that 
ah objects of one convention vanish entirely— in all respects-as 
soon as they are produced. The^ preceptor persuaded him not to 
form such a wrong notion, and said ” The theory of destructibi- 
lity of objects at every moment, is laid down by the ksaga- 
ksaya-vadins only from one point of view viz-Rijusutra naya®, 
but it is not true from all points of view. So, it is false. 

Why is it Mithatva? 

^-^-TOT^rrwr’iTy 

98. Na hi -savvaha vigaso’ddhapajjayamettanasammi | 

Sa-para-pajjayanantadhammatio vatthuno jutto ( 2393 ) 

[5T ff f^r5Tirs^tT^iTX5(^i% i 

98. Na hi sarvatha vinaso’ddhaparyayamatranase i 

Sva-para-paryayanantadharmano vastuno yuktah ( 2393 ) ] 

Trans. 98, Merely at the end of a ( particular ) condition 
of time, it is not proper to admit entire destruction of an 
object that has innumerable qualities on account of its own, 
as well as, of other’s parylya ( form ) 2393. 

^ I U ? I 

3. According to this system of philosophy an object is per- 
ceived in its present condition only. 
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^"’T^-q?7kR^cr«r^^^^T i ^^ 5 % 

I 3T^ ^far ?n?TT:g:fqm^Hrai^^, 

?^ITfq toRT?R;, srqjgqqfqRTT^P^ ’^^S’RtV 

?irqt^l5^ ? fR 

D. C. Tt is not at all proper to accept the entire destruction 
of an object merely because a particular condition ( say, bhata 
paryaya or past condition) of time'*' is over. IDvory object is 
possessed of innumerable qualities, say for example, whenever 
the Xaraltas perish as Nai’akas of the first condition ( paryaya ) 
of time, they do not perish entirely but they are produced imm- 
ediately as Xarkas of the second condition of time, and thus con- 
tinue to stay ou as living matter. 

It is not proper, therefore, to believe that an object which 
has innumerable paryayas or forms at difFcrment conditions of 
time, vanishes entirely as soon as a particular parya_ya or condi- 
tion of time is over. 98 (2393) 

^^3: m *Tf 1:% I 

99 . Aha suttau tti mai sutte nanii sasayam pi nidittham I 

Vatthiuu davvatthac a-sasayam pajjayatthac (239-1) 

99 . Atha s-atraditi matih sutrc nauu sasvatamapi nirdistaiuf 

Vastu dravyarthataya’sa^vatam paryayarthutaya (2394)]. 

4. According to Jaina Terminology, the word ‘Addha’ signi- 
fies Time, Addhaparyaya, signifies the parya.ya, or condition of 
time. e. g. Vartajiiana paryaya (Present condition) Bhuta par- 
yaya ( Pitst condirit)!) ) mid Hhav'lsya. paryaya (Putiire condition). 
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Trans. 99. If your belief is based upon (the afore-said) 
rule, it is also laid down in the rule that an object is impe- 
rishable by (virtue of its) form 2394. 

^«iT ^ ^ I f% gff^r^r, mmi 1 1 

mjm \ ^ i ntTifi ! m- 

fTTi'C mrm fra \r\%'^\\ 

D. C. According to you, an, object should be taken as en- 
tirely perished at every moment on the authority of the rule 
referred to before®. 

Now, if you take the sutra as an authority on this point 
there is another sutra also which describes an object as slivata 
or imperishable by virtue of its being matter, and vinaivctra or 
perishable by virtue of its form — 

The sutra runs as follows :- 

Q. “ Neraiy anam bhante ! kim sasaya a-sasay a 1 
A. Goyama 1 siya sasaya, siya a- sasaya®. 

5. Vide verse 2390. 

6. The following &l&paka is from Bhagvatl Sutra : — 

Q. “ Neraiy a nam bhante ! kim sasaya a-sasay a ? 

A. Goyama ! siya sasaya siya a-sasaya. 

Q. Se kenatthenam bhante ! javaevam vuccai “ Neraiya siya 
sasaya, siya a-sasaya 1 

A. Goyama! Avvocchittinayatthayae sasaya, vooohittinayat tha- 
yae asisaya. Se teija-atthepam java siya sasty^a siya c-sa- 

saya. 
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Q. Se kefjatthenain 1 

A. Goyama 1 Davvatthae sasaya, Bhavatthae a-sasaya. 

i Q. O Lord I are the Narakas perishable or imperishable ? 

A. O Gautama! they might Ikj perishable, as well as, iinporish' 
able also. 

Q. How could that be ? 

A. 0 Gautama 1 they are imperishable on account of their 
matter, and perishable so far as their form is coueorned. ] 

And, 

;r ^ ^ ^ 'sff 2 

100. Ittha vi na savvanaso samayaivisesanam jao’bhihiyam | 
Ihara na savvanase samayaiviscsaijam juttani (2395) 

101. Ko padhamasaraayanaraganase bitisamayanarago nama | 
Xa SLiro ghado abhavo va hoi jai savvaha naso ? (2396) 

fflTm ^ 

✓ 

[ Bhagavati Setra Sutaka 7 Udesaka 3, last portion] Gujarati 
Translation page 15 Part III. ] 

It will bo noted on comparision that though both the ala- 
pakas differ slightly in readings, there is not the slightest diffe- 
rence between the two, so far ar the meanings of both the ala- 
pakas are concerned. ] 
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100. Atrapi na sarvanasah samayadivisesanam yato’bhihitam i 
Itaratha na sai*Tanase samayadivisesanam yuktam (2395) 

101. Kah prathamasamayanarakanase dvitiyasamayanarako nama | 
Na suro ghato’bhavo va bhavati yadi sarvatha nas'ah ? 

(2396) ] 

Trans. 100-101. Here also, since adjectives like samaya 
etc. are told, entire destruction could not (fit in). (For) other- 
wise, the adjectives like samaya etc. would be useless in 
(case of) entire destruction. How could a mraka of the 
second moment come into existence when the mraka of the 
first moment has (entirely) perished? If there were entire 
destruction, there would be nothing like god, gha\a or 
a-bhava (non-existence) 2395-2396. 

TT HTigtssr 

I I PfJTf^qffcT I ^ 

5iHT fl jlR^WT ^ RftT 9 | 

^ ^ i 

D. C. In the sutra laying down that the mrakas of the 
first moment will meet destruction, entire destruction is not, at 
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all, implied. Adjectives viz first moment, second moment’ etc. 
mentioned therein are significant.” By the expression that “Nar- 
akas of the first moment will meet destruction,” entire destruction 
of the nkrakas is not meant but it cnly means that the narakas 
of the first moment lose the property of being narakas at that 
time. Similarly tln^sc of tlic second moment lose the property of 
boiiiir n&rakas at the second moment and so on. 

But narakas would never perish entirely on account of their 
matter being' indesti'uctiblc. Thus,* if the theory of entire destru- 
ction is admitted, adjectives such as prathama samaya, dvitiya- 
samaya etc. would not be justified. If the narakas that were 
produced at previous moments had perished entirely along with’ 
those moments, how could narakas of the second moment, and 
those of the third moment etc, come into existence ? So, the 
adjectives viz pi-athama samayotpanna (produced in the first 
moment ) dvitiya samayotpanna (produced in the second moment) 
etc. would be justified only if the narakas were taken as the 
existent beings. 

In spite of aU this, if you hold the theory of entire destru- 
ction, a naraka produced at the first moment, would perish 
entirely, and it would not leave any scope for the production of 
a naraka of the second moment. And if a naraka perishes entirely 
with the first moment, that which is produced at the second 
moment would be definitely different from the naraka ( itself), 
and lienee it would never be possible to recognize, a sura, a ghata 
or a-bhava from it. This proves that adjectives such as prathama 
samayotpanna, dvitiya samayotpanna etc. could be attributed 
only to an existing being and to none else. 

Thus, the sutra mentioned before, does not, in any way, 
imply entire destruction of narakas, at the end of a particular 
period of time. It is only due to futile embarassment produced 
in you, on account of your ( past ) misdeeds, that you are led to 
hold such wrong potions, 100-101 (2395-2396). 
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^m^rTTJTsfir Tr| I 

102. Ahava samanuppatti samaiiasantaiiao mal hojja i 

Ko savvaha viuase santaijo kim va' sama^iiam ? (2397). 

^ f^rtt ^rTW T% WT ? \\\oR\\R\%m 

102. ' iA.thaVa samanotpattihi samanasantanato matirbhavetl 
- ; Kah sarvatha vina^e santanah kim va samanyam ? (2397) ] 

Trans. 102. Or, the belief may be that (there is) produ- 
ction of similar ( narakas ) on account of similar offsprings. 
(But) in (case of) absolute destruction, what is the utility 
of (even) an offspring or similarity ? ( 2397 ). 

5tT%- 

^?n%S^SRTt 

^ HRR:, fi% IR^^vsil 

IX c. 

A^vamitra: — Since nlrakas etc. are created at similar mo- 
ments one after the other, their santanas are also created in the 
form of productions of similar moments, and by virtue of those 
santahas, adjectives such as prathama samayotpanna etc. would 
be justified even without any object being taken as existent. 

Aearya When you accept the theory of entire destruction, 
who would be taken as whose offspring? And what would be 
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similar to what ? For, in ease of entire destruction, there would 
not exist any moment of production of narakas etc, by virtue of 
which, we can say that “This is their offspring or that is similar 
to this.” 102 (2397) 

Because, 

sf fVnnrt qr I 

^ !5rf ^ ^rTfOTir II 

103. Santanino na bliiuiio jai sautatjio na nama santano I 

Aha bhinno na kkhanio khanio va jai na santano. ( 2398 ) 

[^rTFR^rt ^ ^rTRy ^ RIT ^rTTSTi I 

3r«T ^ ^ D? o?IR3^<iU 

103. Santanino na bhinno yadi santano na nama santanah i 
Atha bhimio na ksanikah ksaniko' va yadi na santanah 

(2398)] 

o 

Trans. 103. If an offspring is not different from (its) 

■ generator, it is not an offsping. And, if (it is ) different, it 
would not be momentary; (for) if it is momentary, it would 
not be an offspring. 2398, 

g*?rR:, I m #1^- 

tiff I ?RR ^ ^^RRR<R t ^T 

?T% I s^^R 

D. C. If a santana is not different from a santonin ( gene- 
rator ) it would not bo called a santana, as it would not possess a 
form independent of santanin. And if it is tlifferent from santa- 
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nin, it would not be taken as k^.anika or transitory, because by 
accepting it as k^.anika) its state of retention would be accepted. 

On the other hand, if a santana is taken as ks>auika, it will 
no longer be existent like santonin and difficulties arising from 
the state of non-existence of sanf&na would crop up. So, there 
is no scope for the santana to exist in the midst of absolute 
destruction. 103 (3398) 

Continuing the same argument, the author states : — 

104. Puvyanugame samaya hujja na sa savvaha vinasammi I 
Aha sa. na savvanaso tega samam va nanu khapuppham 

(3399) 

104. P-orvanugame samatabhaved na sa sarvatha vina^e i 

Atha sa na sarvanasastena samam va nanu khapuspam 

(2399)] 

Trans. 104. Similarity is (possible) only in (case of) 
its connection with the former ( moment ), but not in ( the 
midst of) all-pervading destruction. And if it exists, there 
would be nothing like all-pervading destruction. Or else, even 
khapuspa would become similar to it. 2399. 

^ igiw I mm g 

^ ^ ^iqqi fkmw^ l 

3R iqsn^s^ I qft mm^m^- 

5^ ^^1^ II^Wll 
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D. C. If the former moment is connected in any way with 
the later moment, there would he some sort of similarity between 
the former and later moments. But when there is absolute 
negation of the fwmcr moment, its similarity with the later 
moment has no place And, if tliore is any similarity bctwcon 
the two, the former moment will have to be taken as existing, 
and hence, there would be no ]),)ssil)ility of absolute negation. 

Still iiowever, if this sort of similarity is accepted hy you, 
ill spite of there being absolute dcsirnction, win’ should a uon- 
cxi'tent object lihe khapu^po, also, be not taken as similar to it 
as the property of being non-existent is comm ai to both ? 104 

( 2399 ). 


If or, 

sTijqrrf^tirr^ srtrot i 

105. Aniiavinase annam jai sarisam lioi hou teJukkam I 

Tadasambaddham \a niai so xd kao savvanasammi ? (2400) 


I 


105. Anyavinasc’n 3 ’ad jnxdi sadri^am bbavati lihavatu trailokyam I 
Tadasambaddham va matih s’opi kutah sarvanuse 1 105 

( 2400 ) ] 


Trans. 105. !f at the destruction of one thing, something 
else becomes similar (to it), even (the group of) three 
worlds would become similar to it. Or, if it is ( accepted ) on 
account of its being unconnected-how is that even possible 
in <he midst of all-pervading negation. 2400. 
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ismm% ^ ^ %f^ %f^ I ^ 

mnj fcr: ?“!fi 

^?WI¥pji^s???^f??II^Tt^H?^?TR|qTiiTJrwf^ mi IR^ooll 

D. c. 

Acarya :-Just as a pata is totally different from a ghata, the 
former moment is different from later moment and vice versa. 
Now, even when the former moment is taken to have perished 
entirely, if it is held that the later moment which is absolutely 
different from it, is similar to the former moment, the group of 
the Three Worlds should also be taken as similar to it, because 
the property of being absolutely different (from the later moment) 
is common there also. 

As'vamitra: — The group of the Three Worlds, could not be 
taken as similar to the former moment in question, because that 
is not connected with it by means of time, place etc., while later 
moment is taken as siniilar to the former moment, because it is 
connected with the former moment by moans of time. 

Acarya ; — But how can the relation between former and iater 
moments exist in spite of the former moment having entirely 
perished ? Such a relation can never exist without accepting the 
context, and hence, the state of retention or existence of the 
former moment in question. 105 (2400) 

Besides, 

f^’irorPT Trf I 

^ ^ irfnnfigigTOT I 

rTFf ii^ovsiR^ot^ii 

fiSTT I 

rT^^fT ll^oClRVo^ll 
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106. Kiha va savvam kliaijiyam vinnayam jai mai suyau ti | 
Tadasankhasamayasiittatthagahanapariijamao juttam (2401) 

L07. Xa u paisauiayavinarfo jcnikkikkakkharam ciya payasrfa i 
Sankliaiyasamuiyam siifikl'.ijjaiiu pnyaiii taim (2402) 

iOS. Sanlchijjapayaiu vakknni tadatthaggalianaparinamao biijja. 1 
Savva Irkhanabljangananam tadajuttaiu saniayanaUhassa. 

(2403) 



vii rTif^ 

rr^»^?Tf QT’TRnTFHm I 

ll?oC|Ryo^li 

lOG. ICatluim va sarvam ksanikaui vijuataiu yadi uiatik sruta 
diti I 

Tadubankyasamayusatrarthagralianapainnamato yuktam 
lOG (2401) 

107. X’a Lii pva,tisamayavmasG yeaaikaikaktarameva padasya 1 
Sankhyatitabauiayikam sankliyatani padaui tani 107 (2402) 

108. Saiikliyatapadam vakyaui tadartbagralianaparinainato bliavet | 
Sar vaksana b ha hgajnanaui taday ukta m sa,niay ai lastasy a 

108 (2403)]. 

Trans. 106-107-108. Or, if it is asked “How is ever}'- 
thing recognized as momentary?” (The anbwer is) "From 
the Holy writ. ’’ It is proper ( to take it ) as a result of the 
comprehension of the meanings of innumerable sutras, but 
not ( as a result of ) the destruction ( taking place ) at every 
moment. Each syllable of a word (is produced) at an incalcu- 
lable portion of time. A word consists of a definite number 
of those ( syllables ), and a sentence is composed of certain 
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number of words. At the comprehension of its meaning, 
knowledge of all-pervading transitoriness (is attained). (But) 
that is misfitted to one (whose mind) perishes (soon after) 
the time of production 2401-2402-2403. 

¥i5rTg;l5T5 

m ? i 

^ I i?iT?i?i|qqRaiTtr- 

I ¥rcr%-3T^^^T^5r 
|T% ^ 1 

w{\^ I 

D. C. 

Asvaulitra: — How could you apprehend that everything is 
ksaijika ? 

Acarya: — ^From the Holy writ. Apprehension of ksanikata 
from the Holy writings, is justifiable only as a result of the 
apprehension of the meanings of satras, but not as a result of 
destruction taking place at every moment. Every syllable of a 
word is produced at an incalculable moment. A wmrd consists of 
a number of such syllables and a sentence is made up of a 
number of words. When the meaning of such sentences is com- 
prehended, knowledge of all-pervading transitoriness is attained. 
But it should be noted that such a knowledge is not attainable 
to one whose mind perishes soon after the time of its production. 
106 - 108 . ( 2401 - 2403 ) 



XilmfivavadH 


: 10!) : 


fr?''JT ^ ? il? o^!RVo»l! 

i 00. TittI samo kllaino sarikkliii-vlvakkh.'i-p.ifjoayaini i 

AJji'ayanaiu Jhana hhavaua ya ka savvaufi'^unimi? (D404) 

]09. Triptih sraniah. kla)iia.h sadvisya-vipuksa-pralyayadiiu i 

A'lliytiyujiiuii dliyaaaju bliavaiia ca ka sarvauasj ? LOO 
(2J0J)i. 

Trans. 109. And, in (the midst of) absolute destruction, 
how could satiety, exertion, languor, similarity, distinction, 
etc; as well as, study, meditation, atid imagination exist ? 
(2404). 

mti 

sr^qnnrRrf?; an^- 

^RJTT S?^?rTRR?irnl[5|5RR^ 

D. C. If tlio thet)ry of entire destruction <jf au object (at 
every moment} is accepted, everything will bo destroyed imme- 
diately aftei- its production. Consequently, there vill be noplace 
for feelings like those of satiety, exertion or fatigue. There will 
be nothing like similarity, dissimilarity, belief or remembrance, 
and there will be no scope for study, meditation or imagination 
109 (2404). 

gnjaTtrart ^ ^ ? ! 

5iTrrm^ fk iin®iRVoHH 
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HO. Annaijno paiglsam hhutta ante na so vi ka titti ? 
Gantadao vi evam iya satjivavaharaviicchitti (2405) 

110. Anyo’nyah, pratigrasani bhokta’iite na so’pi ka triptih ? i 
Gantradayo’pyevamiti satpvyavaharavyucohittih (2405) ] 

Trans. 1 10. (In case of entire destruction) an eater would 
be different at every mouthful,* (and) at the end (he would 
exist ) no more. (Hence) how could there be (the feeling of) 
satisfaction at all? The same will be the condition of those 
who move, ect. In this way, there would be violation of the 
( whole of ) vyavahara. 2405. 

mi \ 5if^5rra ^\^i 

^q3[^^qTfq i 

D. C. In case of there being entire destruction ( at every 
moment ), one who eats would be different at every mouthful of 
food on account of his being k&amka. In absence of the process 
of eating, the eater will also perish at the end. Hence, how 
could there be a feeling of satisfaction at the last mouthful, and 
in absence of eater, who will experience the feeling of satisfaction 1 

In the same way, those who move would not feel exertion, 
and so on. Ultimately this would lead the entire vyavahara to 
nothing. 

Here the opponent would say — 

%aT fvrsrr f^qr l 



Nilmavavada 


: 111 : 


Vacia] 


111. Jenam ciya paigasam bliinna titti a5 oiya viijaso i 
Tittle tittassa ya evam ciya savvasaaisiddhi (2406) 


lit. Ycuaiva pi’jitigTa'^iiin bltiuna tn'ptiraLa ov':i viiiasah 1 
TriptCfttriptiisya cuivunicva sju‘\'a.''a'msif1ilbih (24 06 )] 

Trans. Mi. On the ground on which t feeling of) satis- 
faction is different from each mouthful, (the feeling of) satis- 
faction and the one who is satisfied attain destruction. The 
same will be the condition of everything. 2406, 

^ 5li%3JT?TTT?^s??7^ W%, 

I !?fcr??’iIT%?iTT%?lf f3[W?T^3Tt3T^f|rr ^ I ! 

f ?r: 2 f%?T r 

hIrTN ^TH-^-|5»7T^^T^°^W|Tl[R3iraT%t I 

qf^r^TqfTHrrt 

qT#% \mo^\\ 

D. a 

Asviunitra : — .lust as an eatci’ uf oacb mouthful tliffcrs from 
another, so also, every poniou of tlio feeling of satisfaction 
differs from another. This makes both the satisfaction and tiie 
satisfier, ksanika ( dcstructil)le ) at every moment. If the visosana 
( adjective ) is different, the visesya (tlic object which is qualified 
by it) should alse be different; otherwise there would be no 
justification of visesana. 


Here it is not proper to advance the argument that feelings 
of satisfaction etc, could not exist in case of niomcnlariness 
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taking place at ovoiy nionieut. Because, it is only in that condi- 
tion ( i. e. only in case of there being destructibility at every 
moment ) that the worldly feelings of satisfaction, exertion, gloo- 
miness etc., would be established. The later moments that are 
filled with feelings of satisfaction etc. are produced from the 
corresponding former moments, one after the other, until feelings 
of satisfaction etc. become extremely powerful. All this is possi- 
ble only, if the object is perishable, instead of its being imperish- 
able or nitya. That which is nitya is never produced or destroyed 
but is always retained steadily, in one condition. In such a case, 
feelings of satisfaction etc. would either be wholly accepted or 
wholly rejected. Ill (^2406) 

The answer is — 

f ^ fiOrfiTfri rft ? I 

112. Puvvillasavvanase vuddhi titti ya kimnimitta to ? 1 

Aha sa vi te’nuvattai savvavinaso kaham jutto ? (2407) 

fifMHrTT I \ 

^s53r?T?r 

112. Purvasarvanase vriddhistriptisca kim-nimitta tatah. ? j 
Atha sapi te’nuvartate sarvavinasah katham yuktah.? 

112 (2407)]. 

Trans 112 If there is entire destruction of the previous 
moments, how are the (gradual) rise, as well as, the (feeling 
of) satisfaction accounted for? A.nd, if they, too, follow (the 
tatep moments) how will (the theory of) entire destruction be 
justified? 2407. 

T% ” mm fkmM 
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Vada] 


? li% iPsVov9ii 


D. c. 

Acarya; — tf it is so, how woul<l tlitj jvvadual (levolopiiieiit of 
tlio feelings of 'Satisfaction etc. that avo fonad 'luviug the respe- 
(;ti\'e latci’ uiomcuts, an'l the production of the feedings of satis- 
fxctioix etc. be accouiiteMl foi' ? 

As\-a!uitra. : — Feelings e^f satisfaction etc. are produced by 
the iust■i^ct^ of satiety etc. 2 >i'oduccd in the later nKnueiits by 
moans of former ones. 

Acarya : — Tliat is not so. Since those iitstincts arc similar 
to the corresponding former moments, they would j)crish along 
■^uth those moments. 


Asvamitra : — Feelings of satisfaction etc., ai’e produced in 
later moments, in as much as they ai’c continued in the later 
moments aftci- their production dindng the respective former 
moments. 


Acarya: — In believing so, as you assume the eoutiiiuatiou of 
the fcelino's of satisfaction etc., tliat are similar to the former 
moments, you will not bo able to justify the tlreory of entire 
destruction of an object along with the former moments during 
■which ir is produo(;d. 112 (2407) 

Also, 

rU rT^fV ^ 


113. Jlikkha va savvanase kimattbamahava inai vimokkbattham | 
So jai naso savvassa to tao kiin va dikkhac ? (2408) 
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^ rTrr? m ? UU^lHV'xiH 

113. Diksa va sarvana^e kimarthamathava matirvimoksartham I 
Sa yadi nasah sarvasya tatah sakah kim va diksaya? 

. 113 (2408)] 

Trans. 1 13. Or, in (ca«e of) entire destruction, what is the 
utility of diksa? Or, (it may be) your belief that it is for the 
sake of Pinal Emancipation. If that (moksa) itself is (suscept- 
ible to) destruction, then, it would be (attainable') to all. And 
hence, what (would be) the purpose of diksa ? 2408 

m ^iiRT 

mt I m ^T%t, 

? 1 gf5r ^ 

^?r: 3PT^?rJ^0ITf^ 

^ ?I% IR«e<i|| 

D. C. According to your theory of entire destruction, diksl 
has no utility. If you argue that diksa is useful for the attain- 
. ment of moksa, then, is that moksa perishable or imperishable ? 
If it is perishable, it would become accessible to all living beings 
without any effort on their part, and then, it would lose its 
importance. 113 (2408). 

And, 

3Tf 5T A srf »Tf I 

% rT3ft f% 

114. Aha niceo, na kkhaniyam to savvam aha mai sa-santaijo I 
Ahau tti tab dikkha nissantanassa mukkho tti. (2409) 

?T rTfr: l 

«rf?r rr?ft 
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114. Atha nityo, na ksa^ikam tatah sarvamatlia matih svasan- 
tanah I 

Ahata iti tato diksa nihsantanasya moksa iti 114 (2409) ] 

Trans. Ii4. !f it is imperishable, you cannot hold that 
everything is transitory. Here, it might be said that since 
one’s own continuous range ( santati ) does not break off, 
diksa becomes necessary (for the purpose of breaking it off.) 
(For) Final Emancipation (moksa) is attainable (only) to a 
nihsantana being ( i e. one who does not possess the conti 
nuous range of birth, death etc. any more.) 2409 

m 

D. 0. 

Acarya; — If moksa is nltya, you cannot assert that every- 
thing is ksanika. 

Asvamitra : — Since moksa is attainable only to one who is 
nihsanfeLtia, diksa is useful for one to become nhsantkna ( One 
is said to be nihsantana when the continuous rancre of the 
moments of cognition, sentiments, consciousness, and perfection 
etc. with regard to an object, is cut off) 

The Acarya answers this argument as follows : — 

115. Chinncnachinnetja va kim santaijena savvanatthassa i 
Kihcabhavibhnyassa sa-para-santaijacintao ? (2410) 

fi I 
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116. CcAinnenacchiimena va kirn sautanena sarvanastasya I 

Kihca’bhavibhutasya sva-para-santanacintaya ? 115 (2410) ] 

Trans. 115. What is the use of santana being broken 
or unbroken to one who has perished entirely ? And, what is 
the good of worrying as to whether it is one’s own santana 
or some one else’s, when one is entirely -reduced to nothing ? 
2410. 

? iRV?o|i 

p. c. 

Acarya:— It is no use discussing as to whether santkna is 
broken or unbroken, when one has entirely perished. And hence, 
what is the good of d\k^% also % There is no sense in worrying 
that, This is my santana ” “ That is another’s santana ” “This 
is broken” “That is no? broken” etc. when there is entire nega- 
tion of everything. So, the expression that “ Diksa is useful to 
one who is nihsantana,” also proves futile. 115 (2410) 

116. Sawam payam va khaniyam pajjante nasadarisaijau ttif 
Nanu itto cciya na khaniyamante nasovaladdhio, (2411) 

116 . Sarvam paya iva ksanikam paryante nasadarsanaditi | 

Nanvita eva na ksanikamante nasopalabdheh. 116 (2411)] 

Trans. 116. Everything is momentary like milk on account 
of ti)e apprehension of destruction at the end. On the same 



Vada] 


Nihnavavada 


: 11 ?: 


ground, it is not momentary, because of the apprehension of 
destruction at the end.’' 241 1. 

"d[r| 

Rc^^; 

f% ^z m 

Rjiiqr-^q mnm 

^iq^, 3I?qsir q^?iq?rqJffTr^R Id 5 

qq^ \ ^ q^3 fqqqqqliR^j, 

qqR w qsffqqq; i q ^ ^f^qjRqrqT?; 

fs'qi^R qjqq^ mm i^"TJTT^qR^r 

qpRi^r irwl^gf^qflfq iR«nii 

D. c. 

Asyaiuitra : — Everything is transitory, like milk, because of 
the apprehension of destruction at the end. 

Acarya : — If the destruction of an object is appi’chendod at 
tlie end, how could that, and hence everything, bo said t(j bo 
momentary ? 


Asvamitra : — The main purport of my argument i.s this. 
Destruction of objects like ghata etc. apprehended at the end, is 
causeless in absence of destructive instruments like hammer etc. 
If the instruments like hammer etc. work as the causes, causeless- 
ness of destruction could easily bo established by aigumonts like 
this;- Wlien an object is destroyed by means of hammer etc. 
Witat is produced ? Gliata, its fragments or the non-existence 
(itself) 1 This being causeless, destruction takes place in the 
beginning and is apprehended at the end. Thus, momeutariness 
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of an object is estabhshed, because of the apprehension of destru- 
ction at the end, 

Acarya : — We establish indestructibility of an object on the 
same "ground on which you try to prove its transitariness. Since 
destruction of an object is apprehended at the end, it does not 
perish entirely at every moment like ghata etc. It is, also, not 
possible for you to say that such an apprehension is nothing 
but an illusion, because it is bound by logical limits. Because, 
the condition of all objects is the same everywhere. 116 (2411) 
And, 

fwqr fTsfir ^ i 

117. Iharaiu cciya tao disejjante vva kisa va samanol 
Savva vinase naso disai ante na so’miattha? (2412) 

[frTT«rrf^rr <17^ wr 1 

117, Itarathadita eva sako drisyetante iva kasmad va samanah | 
Sarvavinase naso. drisyate’nte na so’nyatra ? (2412) ] 

Trans. 117, Otherwise, it would be seen right from the 
beginning, just as*( it would be seen ) at the end. Or, why 
would destruction be nat seen anywhere else, but at the end, 
when the entire destruction (of an object) applies equally 
everywhere? 2412. 

m ^ f ? I gfl 1 1%^ ? 

T%T%% 

mm \m\m\ 
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: lia: 


D. 0. 

Aearya : — If the object is perishable at every moment, destru- 
ction. ought to have been apprehended in the beginning, and in 
the middle, just as it is apprehended at the end. 

Asvamitra : — ^It is apprehended neither in the beginning, nor 
in the middle, but any how at the end. 

Aearya : — Though we believe that destruction ( i. e. negation 
of an object ) is equal in the beginning, as well as in the middle, 
how is it that it is apprehended only at the end, when beaten 
by hammer etc., aird neither in the beginning nor at the middle ? 
117 (2412) 

Also, 

118. Ante va savvanaso padivanijo kena jaduvaladdhio I 

Kappesi kkhaijavinasam nanu pajjayantaram tarn pi (2413) 

118. Ante va sarvanas'ah pratipannah kena yadupalabdheh I 

Kalpayasi ksaiiavinasam nanu paryayantaram tadapi 118 

(2413) ] 

Trans. 118. Or, who has established (the theory of) 
entire destruction that you believe in transitariness ( of an 
object ) by the apprehension ( of destruction ) at the end ? In 
fact, that is nothing but another form (of the object) 2413. 

^ q55qq% 1 \ 

^ gft 
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k^TF^t, i|T^=!TT , ^STT W- 

D. a 

Acarja ; — Who has a'lmitted the theory of entire destruction 
of an object that you establish transitariuess ( of an object ) like 
ghata by apprehending its destiAxction at the end when beaten by 
(an instrument like) hammer ? 

Asvamitra : — If you do not believe in entire destruction fo 
an object like ghata when beaten by an instrument like hammer, 
how is it that instead of ghata, its fragments are seen ? 

Aearya Fragments of ghata are nothing but one of the 
various paryayas (forms) of ghata itself, existing primarily as 
earth, Ghata, therefore, does not vanish entirely at that time. If 
iib vanished entirely at the first moment, when struck by hammer, 
it ought to vanish as earth also. Fragments of the vessel will 
also cease to exist as a paryaya of earth as a result of that. 

Thus, the theory that entire destruction is apprehended at the 
end, is proved to be logically false. 118 (2413) 

Besides, 

119. Jesim va na pajjante vinasadarisanamihambarainam i 

Tanniccabbhuvagamao savvakkhanavinasimayahani, (2414) 

[ ^ srr ^ I 

^TW^’JTkf^rTBrr^rTfTW 

119; Yesapi va na paryante vinasadarsanamihambaradinim i 
Tannityabhyupagamatah sarvaksanavinasiraatahanih. 119 

(2414) ] 
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Vida] 


Trans. 119. Or, by apprehending sky etc., whose destru- 
ction is not apprehended at the end, as it is’ imperishable, 
(your) theory of entire destruction of everything would be 
refuted. 2414. 


D. C. By the example of ghata etc. you try to establish 
the theory that everything is k^.ax\ika. But elements like sky, 
time, space etc., are never apprehended as perishing at the end. 
You cannot apply your theory of entire destruction to them. On 
the contrary, you shaU have to accept them as tiUya or im- 
perishable, refuting your own theory of sarva-^san/^fl/a (all-per- 
vading transitoriness ). 119 (2414) 

Also, 

^Srm?nTW^BT’3T ^ ^5^ RTTTT-T^’¥r^-^f TW \ 


120. Pajjayanayamayaminam jam savvam vigama-sambhava 

sahavam I 

Davvatthiyassa niccam egayaramayam ca micchattam (2415) 

[ fq»TiT'-#’flrq-;R'<Tm5R: l 

^ fw«qTrqi3( ll?=io|RV?HII 

120, Paryayanayamatamidam yat sarvam vigama-sambhava 
svabhavam I 

Dravyarthikasya nityamekataramatam ea Mithyatvam 

(2415) ] 

Trans. 120. That everything is susceptible to destruction 
and production, is the opinion of the (followers) of the Paryaya 
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naya (school)’. (But) according to a Dravyarthika® it is 
Imperishable. Either of the two view-points is wrong. 2415. 

3[sq%^r5sif ^ 5T ^ Rt 

^ I 

mt irv^hii 

D. 0. Your view-point is like that of a follower of the 
Paryaya-naya school, which takes every object in this Universe 
as susceptible to production and destruction at every moment by 
its very nature. 

But according to the school of Dravyarthikas, dravya or the 
elementary substance, of which an object is made, (and not the 
paryayas or forms which an object exhibits at different times), is 
given importance. So, accordicg to them, everything is nifya or 
eternal. 


7. According to the followers of the Paryaya naya school 
or the school of Kotation, various forms that an object holds at 
various times, are taken as the object itself, rendering the object 
thereby as susceptible to production and destruction. 

8. Dravyarthika is one who takes dravya (matter) as the 
artka (object) itself, that is to say, dravya or the elementary 
substance, of which an object is actually composed (and not the 
paryaya or form ), is the object itself according to this school 
rendering it imperishable. 

In the Nyaya Philosophy, there are nine kinds of dravya 
viz Prithvi, Ap, Tejas, Vayu, AkSsa, Kala, Dis, Atman, and 
Manah. But according to the Jainas, there are only six types of 
dravya viz- Dharmasti Kaya, 2. A-dharmasti Kay a, 3. Akasasti 
Kaya, 4. Pudgalasti Kaya, 5. Jivasti Kaya, and 6. Kala. 



Nilmatavada 
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Vada ] 


According to you, everything is ksanika or destructible at 
every moment, as the pary aya vanishes soon after its production. 

Now, both these view-points are extreme and exclusive so 
far as entire Trutli is concerned. As you cling to one of them 
exclusively, your argument is not true wholly, but partially only. 
And hence, it caimot be accepted as a general principle. 120 
(2115). 


121. Jamanantapajjayamayam vatthum bhuvanam va cittapari- 
namam I 

Thii-vibhava-bhangaravam niccaniccaito’bhimayara (24.16) 

ll^ ^ \\\w% 

121. Yadanantaparyavamayam vastu bhuvanamiva citrapari- 
Qfimam i 

Sthiti-vibhava-bhaiigarapam nityanityadltato’bhimatam. 

121 (2416)3 


Trans. 121. Since (every) object is possessed of innu- 
merable forms like the Universe, it should be taken as posse- 
ssed of variegated forms, perishable and imperishable, sus- 
ceptible to retention, production, and destruction. 2416. 


D. C. Since an object is not exclusively pary^ya-mciyci ( or 
formed of external forms alone ) nor is it exclusively dravya- 
jmyd (or formed of mere matter), but it possesses innumerable 
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forms .idkat are nitya, as: well as a-nitya, and that are suscepti- 
ble, to retentbn, production, and destruction like thsoe such as 
earth, sea, and, planets etc, of the Universe. Hence, your assum- 
ption of' ah object as being exclusevely perishable is wrongly 
based. 121 (2436) 

Moreover, 

tr’T’qruTf^T'7 ii^RRiRv^vsu 

122. Suha-dukkha-bandha-mukkha ubhayanayamayanuvattino 
jutta I 

Bgayarapariccae savvavvavaharavocchittl. (2417) 

122, Sukha-duhkha-bandha-moksa ubhayanayamatanuvartind 
yuktah 1 , 

Ekataraparityage sarva-vyavaharavyucchittili 122 (2417)] 

' Tfanl 122. (Existence of) pleasure, pain, bondage, and 
Final Emancipation, is justifiable (only) to those who follow 
both the; .theories. 8y rejecting either of the two, there could 
be {absolute) destruction of all worldjy affairs (vyavahara) 2417 

Now, explaining the above proposition in details, the author 
states ■ ■ • ■ ■ . .... 

123. Na suhai pajjayamae nasab savvaha mayasseva I . , 

Na ya davvatthiyapakkhe nicoattanao nabhasseva (2418) 

[5r I 
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123. Na sukhadi paryavamate nasat sarvatha mritasyeva | 

Na ca dravyarthikapakse nityatvato nabhasa iva 123 (2418) ] 

Trans. 123. According to the theory of paryayas, pleasure 
etc. do not (actually) exist on account of (their) entire destru- 
ction, like that of a dead being. And, that is not (acceptible) 
according to the theory of Dravyarthikas also, on account of 
their (their) being imperishable like sky. 2418. 

D. C. The proposition is that, worldly pleasure, pain, bondage. 
Final Emancipation etc., could never exist if the theory of paryaya 
naya is exclusively accepted. For, according to that theory, 
everything perishes completely like a dead being, immediately 
after its production. 

And pleasure etc., could not exist if the theozy of Dravyai*- 
thikas is exclusively accepted. Because, according to that theory, 
everything would be impei-ishable like sky. All this is possible . 
only if both the theories are accepted as supplementing each 
other. Resorting exclusively to either of the two, will result in 
a number of difficulties. 123 (2418) 

Then, again, the Sthaviras tried to persuade him from another 
point of view: — 

3rf rft i?r i 

^ cTSTT^ ^<^11 

124. Jai Jiiiamayam pamagiam to ma davvatthiyam pariccayasu | 
Sakkassa va hoi jao tannase savvauaso tti. (2419) 
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f^STITfT sriri’if rT^ m I 

’5Prqrf^ ff^ iiUviR«mi 

124. Yadi Jinamatam pramagam tato ma dravyarthikam pari- 
tyaksih, | 

oakyasyeva bhavati yatastanuase sarvanasa iti. (2419)] 

Trans. 124. If the principle of the Tirthankaras is (taken 
as) authentic by you, then, do not reject the theory of Dra- 
vyarthikas. Por, in case of your believing in its destruction, 

like a Bauddha, all-pervading* destruction will be attained 
2419. 

g?. 1?^ I ggft 

m \ 5n%W- 

^ ^«IT (4^1^ 

D. C. In spite of your ignorance of the meaning of the stater 
ments of the* aforesaid sQtra, if you really consider yourself as 
a follower of the Tirthankaras, and hence take the words of the 
Tirthankaras as authentic, then, by inclining yourself exclusively 
to the Paryaya-vada, do not reject the theory of Dravyarthikas, 
which is approved by the Tirthankaras, and do not try to refute 
the existence of drayya in vain. 

Because, like a Bauddha monk, if you teike.dravya as abso- 
lutely perishable, everything such as feelings of satisfaction, 
exertion etc., as well as, bondage, and Pinal Emancipation, will 
have no scope of existence. 

What happened, when A^vamitra was not convinced although 
he was persuaded with arguments — 

f?T fk ^ rTsft I 
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^ff ^ ! 

rr!5^v:rTT ^ % I 

trf^^OTT «T^5r ^3?t 

9 

125. Tya pnnnavio vi jao ua pavajjai kao tao bajjlio ) 

Vihai'anto Ravayilio nanm to kliaxidarakklichim. (2420) 

.126. Gabio sTschim samaiu ec’liimara tti janipainancliim | 
Sanjayavesaeclianna sa.ijhani savx^o pauianeha. (2.421) 

127. Amhe ! savaya ! jayaT) katthuppanna kabim ea pavvaiya I 
Amugattha bcnti i?addha te voecbanna taya ceva. (2422) 

128. Tubbbe tavvesadhara bbanio bluiyad sakaranam ca tti l 
Padivaijtja gurumulani ga^ituga tad padikkanta (2423) 

sTfrrn^sf^ ^ ^ I 

^Tr^TT !I^^HlR«Ro|| 

^ I WTJ ^ irarf^T: \ 

«TT3[T^^ 

^ '■fmrTJ H?KTT»1T 1 

srf^^srr arr^T nm srm^frrJ^TJ lRR«i|Ry^^!i 

125. Iti prajnapito’pi yato na prapadyatc sa kritastato baby ah I 
Viharan Rajagriho jnatva tatah khandaraksaih, (2420) 

126. Grihitah sisyaih saiuamete’bbimara iti jalpadbliih | 
SaipyatavesaccLannah, sadyah sai^an sanianayeha (2421) 

127. Vayani srax’^aka ! yataynh katrotpaimah kada ca pravrajitah. I 
Amutraka bruvanti sraddhaste vyxicchinnastadaiva. (2422) 
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128. Yuyam tadvesadhara bhariite bhayatah sakaranam ceti I 
Pratipanna gurumalam gatva tatah pratikrantah. (2423) ] 

Trans. 125-126-127-128. Although persuaded in this way 
by the preceptor as well as by Sthaviras, when he was not 
convinced, A^vamitra was expelled from the Sangha.x Then 
having apprehended his arrival at the city of Rajagriha, the 
khaiida-raksakas (watchmen) caught him along with his pupils, 
saying that These are burglers, in disguise of ascetics. ” 
"They should be brought here immediately.’' "0 sravaka I 
, we are ascetics " said A^vamitra. 'Whom do you belong to ?’ 
and when were you initiated ? We belong to such and such 
a place and we were initiated at such and such a time.” 
was the reply. They, being dead, have perished there and then 
only. You seem to be imposters ( and hence should be 
punished. ) 

When thus told, they resorted to their original (school 
of) preceptor and got themselves re-initiated. 2420-2423. 


End of the Discussion with the Fourth Nihnava. 


## 


X Congregation. 



Chapter VI 


» 



Discussion with the Fifth Nihnava. 

I 

129. Atthavisa do vasasaya taia Siddhim gayasya Vu-assa \ 
Do-kiriyanam ditthi Ullugatire samuppanga. (2424) 

[«r^rfir^rm ^ TO ftrr% l 

> 

129. Astavimsatya dvc varsasate tada Siddhim gatasya Virasya i 
Dvaikriyaijam drstii’Uiiukatirc samutpanua. (2424) ] 

Trans. 129. Then, was originated the theory of Dvaikriyas^, 
on the bank of the river Ulluka^, two hundred and twenty- 
eight years after ( the Tirthahkara ) -^ramana Bhagavan Maha- 
vira had attained Nirvana. 2424. 

"•'A i: TO 

lT%=ErfHTO?rf iR^^'iyi! 

i7f rmfr srsr^ ^ \ 

TOTOfft^r 

1. Wlio h(dd that two processes of feeling, work simultane- 
ously. 

2, Or in the city of UUukatira according to another inter- 
pretation. 
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130. Nai kheda janava Ulluga Mahagiri Dhanagutta Aj jagange ya I 
Kiriya do Rayagihe Mahatavotira Maijinae. (2425) 

^ ?Tf^5TT«T{ 

130. Nadikhetajanapadollnkc MahagirirDhanagupta Aryagain- 
gasca I 

Kriye do Rljagrihe Mahatapastira Maninagah. (2425)] 

Trans. 130. In the village named after (river) Ulluka, 
(there lived) Mahagiri, Dhanagupta, and Arya-gahga (who 
upheld the theory of ) two processes ( taking place at one 
time ). Mani-naga ( brought him to the right path ) in Raja- 
griha near the stream (of) Mahatapastira. 2425. 

I ^r5r ^ Tfm i strir 

I m ^ 1 

51# 5T^5^flr i ^ ^ i 

^ ?sr# I sTTOTi jf^rr: i m- 

^ srats^- 

^c[5ii5T#% #5T;RT5nf^ i |t% 

I !T^rfq#s^r1 1 ^ 

5l|m^R5I^Tf?r 5r?RBt ^r5RI% | 

^ 5!f : r uw 

JTiMt 5rf^Jn’ErRRr<tf^;-3r^ |s l 5ifTR%, 



Nihnav'avada 




Vada] 

1 qqrPq \ m^n sr^q# 

t i ^cq^^lqf i«q!iE:qoTr^, 

f^f«qT|^f^ 3[tqT wm |t% 

Digest of Commentary : — 

D, C. 130. XJllukatira is interpreted in three ways : — 

(1) On one of the banks of the river Uiluka, there was a place 
surrounded by a fort of dust. 

(2) There was a city named XJllukatira. 

(3) Since XJllukatira was sun-ounded by heaps of dust, it was 
known as a Kheta®' also*. 

There lived a sadhu named Dhanagiri in the above-mentioned 
city. He was the pupil of Acarya Mahagiri and he had a pupil 
named Gangacarya. 

Once upon a time, Arya Gangacarya was crossing the river 
XJUuka while going to pay his homage to his preceptor, who 
was staying on the opposite side of the Yiver. Arya Gangacarya 
was bald-headed. It was autumn and the water of the river was 
cold. So, while crossing the river his bald head felt heat from 
sunshine, and his feet felt cold due to the river-water being cold. 

At this time, under the influence of Mithyatva Mohaniya 
(wrong belief caused by delusion), Gangacarya disbelieved the 
principle of Agamas that two processes of sensation could never 
take place simultaneously and thought that he felt the sensations 
of heat and cold at the same time. He reported the view-point 
to his preceptor (and declared) that the principle of the Agamas 
was false on the ground that it was contrary to the actual ex- 
perience which he had undergone. 

3. Kheta=Village. 

4. Of the three interpretations mentioned here, the eominen- 
tatoj seems to have chosen the first one. 



: 132 : Jinabhadra Gani’s [ The fifth 

■ The preceptor tried to convince him of the validity of the 
religious principle of the Agamas, hut he did not change his 
belief. Consequently, he was expelled from the Sangha. 

Then, during the course of his wanderings from place to 
place, he went to the city of Rajagriha. There, in the midst of 
an assembly gathei’ed near the temple of a serpent-god named 
Maninaga situated on the bank of a spring named Mahatapastira, 
he preached his theory of dvikriya, Maninaga was highly enraged 
at the arguments of Gangacary^, and he said, “ O wicked monk 1 
Why do you try to preach such an ignoble principle here? Do 
you claim yourself to be even a greater preacher the Great 
Tirthankara ^riman Vardhamana Swami who laid down, in this 
city of Rajagriha, the principle that one and only one process 
of experience could take place at one time ? What do you mean 
by preaching a Mse theory of two processes of experience 
working at one time ? Give up holding such false notions or else 
you will ruin yourself.” 


j, Being afraid of Maninaga, and becoming enlightened by 
sound reasoning, Arya Gangacarya gave up his false belief and 
at last resorted to the school of his old preceptor after having 
excused Maninaga for his apparently harsh deed. 2425. 


Now, the whole story is narrated in detail. 





181. NaimuUugamuttarato sarae siyajalamajjagangassa i 
Surabhitattasiraso si-usinaveyaijobhayao. (2426) 

132. Laggo’yamasaggaho jugavam ubhayakiriyogavaSgo tti | 
Jam do vi samayameva ya si-usipaveyanaS me, (2427) 



Nihnavavada : 138: 

ff^ l 

181. Xafliiunliukamuttaratah sara<li sitajalamaryagafigasya i 
Surabhitaptasirasah sTtosnavedanobbayateih. (2426) 

182. Lagno’yfiniasadgraho yugapadubliayakriyopayoga iti I 
Yad dve api samakanicva ca ^itosnavedanc me. (2427)] 

Trans. 131-132. While crossing the cold waters of river 
Ulluka in Autumn, as he felt the sensations of cold as well 
as of heat, due to his head being heated by sushine, Arya 
Ganga drew a false conclusion that Since 1 have felt both 
the sensations-that of cold as well as of heat-at one time, 
the two processes of experience work simultaneously. ’’ 
(2426-2427) 

D. C. In support of his theory, ( which is really speaking 
nothing but misapprehension) Gangacarya argues as follows: — 
" Since my head felt hot due to sunshine, and my feet felt cold 
at the same time due to cold waters running beneath, I felt both 
the sensations simultaneously, it is clear, therefore, that the 
processes of undergoing both the feelings are working simultane- 
ously. This is supported by my practical experience. ” 

Then, 
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133. Taratamajogegayam guruija’bhihio tumam na lakkhesil 
Samayaisuhumayao mano’ticalasuhumayad ya. (2428) 

133. Taratamayogenayam guruna’bhihitastvam na laksayasi i 
Samayadisuksmatato mano’tiealasuksmatatasoa. (2428) ] 

Trans. 133. The Acarya replied: “That takes place in 
(regular) turn. You are (not able) to mark ( it) due to ex- 
quisite unstability and subtlety of mind, as well as, subtlety 
of time etc. 2428. 

D. c. 

Acarya Dhanagupta . — Feeling of two sensations does not 
actually take place simultaneously as you represent, but both the 
sensations are felt one after the other. You are not able to mark 
such a process, because the period of interval between the two 
different experiences is extremely short, and the. mind, which 
feels the two sensations one after the other, is fickle and subtle 
by its very nature. Your apprehension of the practical experience 
undergone by your own self, is therefore wrong and hence your 
theory is baseless. 133 (2428) 

^ 3KT# I 

OT5irf fT rn:i|:^?rT<n|g: % ^ ^ 



Nihnavavada 


: 135: 


Vada] 

134, Suhumasuoaram oittam indiyadesena je^ja jam kalam 1 
Sambajjhai tarn tammattana^aheu tti no teija. (2429) 

135. XJvalabhae kiriyao jugavam do darabhinnadesao I 
Paya-sirogaya-plunhavcyaijaniibbavaruvao. (2430) 


rT?=?Tmfrr?r|5fTf^ ^ 

11^ oil 


134, Soksmasiieavam cittamiudriyadosena yeua yasniin kale I 
Sambadhyate tat tanmatrajiHanabeturiti no tena. (2429) 

135, Upalabbato ki'iye yugn])ad dve dava-bbiunadesat I 
Pada-sirogatasito-suavodanaiuibbavarapo, (2430) ] 

Trans. 134-135. Mind, subtle and quick (as it is ), becomes 
the cause of perception, only with regard to those sense- 
organs with which it is connected and that ( period of ) time 
(only) during which (the perception takes plase). So, two 
processes in the form of feeling heat and cold at head and 
feet ( respectively ), could not take place simultaneously, owing 
to the two places being extremely remote 2429-2430. 


%1^ 

^ I ^ ^sfq fT^ I 
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^5 

D. C. Mind is subtle, because it is beyond the perception of 
senses, and quick, because it moves swiftly. Such a mind becomes 
the cause of feeling heat, cold etc , as a result lof its contact 
with sense-organs, like that of touch etc; for a particular period 
of time during which the contact is maintained. When it is not 
connected with the proper sense-.oi’gan, it does not work as the 
cause of perception by means of that sense-organ. It is, thero- 
fbre, utterly impossible for anyone to undergo sensatioirs of heat 
and cold simultaneously, at two extremely remote souse- organs 
like head and feet. Your argument of personal experience is 
baseless from this view point also, 134-135 (2429-2430) 

Moreover, 

^ ^ 3ff^^3fir»Tn:*7 

136. Uvaogamao jivo uvaujjai jeija jammi jam kalami 
So tamma6va6go hoi jahindovaogammi. (2431) 

136. XJpayogamayo jiva upayujyate yena yasmin yasmin kale I 
Sa tanmayopayogo bhavati yathendropayogena (2431)] 

Trans. 136. Whenever the soul which is upayoga~maya^ , 
is engaged ( with a particular sense-organ ), it becomes appli- 
cable to that ( sense-organ ) only, as in the case of ( one 
under the) employinent of Indra. 2431. 

5. i. e. Complete by application to or engagement with a 
sense-organ. 
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1%^’ WiH W%- 

^fCWTf- ‘ ^f| f%” ^l^irJTt TITII^^^- 

?lT?Ttq^iT W%, ^ I 

sftq: ^w%, ^ 

srwd; i iR'e^lw 

D. O. Jiva is upayoga-maya by nature. So, when it applies 
itself to a particular sense-organ* say, that of touch, and feels 
the sensation of, say, heat and cold, it is completely devoted to 
that sense-organ, and to those subjects of sensations at that time 
and is not utilized elsewhere. 

As for example, when a person, say, Manavaka is employed 
in the service of Indra, he is entirely at the disposal of Indra, 
and does not work for anyone else. Similarly, when the Soul is 
employed for the perception of a particular object, it remains 
entii’ely at the disposal of that itidriya and the object concerned, 
so long as it is connected with them. 

In short, Jiva is applicable to one sense-organ at one time, 
and never to two at the same time. For, otherwise, faults like 
that of Sankarya etc. would arise. 

Thus, the theory of two kriy^s taking place at one time, is 
invalid. 

137. So taduvaogamettovauttasatti tti tassamam ceval 

Atthantarovaogam jau kaham kena vaipsena ? (2432) 

137. Sa tadupayogamatropayuktasaktiriti tatsamanieva i 

Arthantaropayogam yatu katham kena vamsena ? (2432) ] 
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Trails. 137. How could that ( Soul ) with all its energy 
utilized at the disposal of one object, be utilized for another 
( either ) wholly or (even ) partially exactly along with it ? 2432. 

I 

ft ^ ^ n=5^ftft 

W(t IRV^RII 

.D. C. 

Acarya: — When the Soul employs all its energy in the 
perception of one ( object ), it is not possible for it to work for 
the perception of another at the same time. And, since all the 
parts of Jiva are applied together at one place, it is not even 
possible to apply itself even partially at another place simultane- 
ously. 

Oahga : — If two processes of perception do not work simu- 
ltaneously, as you say, what makes me feel like that 1 137 (2482) 

The answer is — 

138. Samayaisuhumayao mannasi jugavam ca bhinnakalam pi i 
Uppaladalasayaveham va jaha va tadalayacakkam ti (2433) 

138. Samayadisuksmatato manyase yugapacca bhiimakalamapi l 
Utpaladalasatavedhamiva yatha va tadalataeakramiti (2433 )] 
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Trans. 138. On account of acute subtlety of time etc. you 
take an action taking place at different times as simultane- 
ous as in the case of boring a hole into hundred petals of 
lotus or ( rotating of ) a circular series of (burning) coal. 2433. 


I ^ If ^i:q^qqg^q|^u'qq>q sqq^rfqq g^^orqrf^ ^‘sqr 

ftq^sTq|;s^s5qtqfqqj qq^q |qT^qi^> m ^ ^qq^jlqflq- 
%q ^qq;q^, qkqqqjT^^q^^q qqiqr 

qfq3:q^Tqq^ fqg ^rqqf^ ^rqui^^^q^q l^qqq- 

^ fq^-q^iRq'q^q ^^q^ ! qqf?Tfi(q qft^-^«qi%qi5qq^i^^5[^q 
l^q^q^qii: iqqfqq qq^^q q?q^ qqnqf^ w^'e^wi 

D. c. 

Acarya; — When a strong person bores a hole into a hundred 
petals of lotus with a small needle after arranging the one over 
tlie other, ho thinks that all the petals arc pierced through 
simultaneously. But reaUy speaking, that is not so, A petal 
beneath is not pierced unless and until the one above it is actu- 
ally pierced through. Thus, really, every petal is pierced through 
one after the other, and hence, at different times. This difference 
in time is so minute that the person boring the hole, is not able 
to mark it. 


So, also, when a circular series of burning coal is rotated, it 
does rotate in different directions at different times. But' the time- 
gap between every two dii’cctions is so small due to its quick 
speed, that one apprehends it only as moving constantly in one 
direction. The same is the case here also. 


Sensations of heat and cold are definitely felt at different 
times, but they arc not so appi*ehended because of subtlety of 

time etb. 



: 140 : Jinabhadra G-a^i’s [ The fifth 

Thus, you are wrong in believing that the two processes of 
perception take place simultaneously. 138 (2433) 

And, 

«i 

139. Cittam pi nendiyaim saniei samamaha ya khippacari ttij 
Samayam va sukkasakkulidasane savvovaladhi tti. (2434) 

140. Savvendiovalambhe jai sancaro manassa duUakkho | 
Egendiovaogantararumi kiha hou sulakkho? (2435) 

^ f¥JT=^Tdf^ I 

nfk i 

139. Cittamapi nendrfyaiii sameti samamatha ca ksipracariti i 
Samakamiva suska^askulida^ane sarvopalabdhiriti (2434) 

140. Sarvendriyopalambhe yadi sancaro manaso durlaksah i 

• Ekendriyopayogantare katham bhavatu sulaksah, (2435) ] 

Trans. 139-140. Mind also does not combine itself with 
( all the ) sense-organs at the same time; ( but ) since it is 
quick in movement, its connection with the sense-organs is 
apprehended as simultaneous, just as there is apprehension 
of (all) tastes- at (the time of) eating dry sesamum cake. 
(And), if the movement of mind is difficult to be traced at 
the ( time of ) perception of all sense-organs, how could it 
be easily apprehended in ( case of ) engagement with one 
sense-organ ? (2434-2435) 

. ^ 

^ \ jfTfq 
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S?i#f 

fs??: qi^iR m% g^Tis^if^ ^R:-T%^J-qT^T- 




^??^R5rq f;q^Ritq?r^, ^ m^RTssflfR^ 

?rRq?S ^ 

^ ?55S[p^5qj}R^ I 

=q qsirfq fRii^ ^fqjqifq^tqq^r^, ?iRTf^* 

iii^q^qq;!^ 'qjq^qTf qqm^qifq qi^J, k 4 'q qsn^qjq^ f^q^q- 
q^RRHmfq q2m5iRqj5qrqf qif^qqiqw \ ^ %«[f^ l qqj^oi 


3IRqRT?q':^qTT% qRqqT ‘‘ ^qq^^qq?^ |R 
ssqf^Tf^^Rfqqm^q i.?q?qT^ i q;qtefq r^t-qr^n^fq: 

^q«qqRqf^ jrj qiqqqi ^q^q- 
HRq^'qq^qR ! q 5 q'^q^sgt qqq; r^rj, m -^qq^- 

qil^qfqqq^ |T% i m qqRS[q5I^qt5q?TqT5T 

3q^T% 5p^<Ji qqq: q=qT^ qft qjq^qj'^qq 
^%q^q^5ii^«q%^^qqtqwq^qTR^ ^ 

^Rqi^, 5q^??qqi% =q q^q>qqqi^ ^^-^'q(%qi§‘^q^qT^qq1 ^qq^- 
isqqqRi qqqj ? ?t% ir«^«ii 

JNrv 

sqi^qiqq iR^^Mi 


D. C. Mind does not coxuc in contact with all sense-organs 
at the same time. So, it is not possible for it to come in contact 
with the senses of touch at feet and head simultaneously. Since 
the movement of mind is extremely quick, mind appears as if 
it is connected with aU the indriyas simultaneously. As for 
example, a person eating a sesamum cake, perceives form by means 
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of -the sense of sight ( eye ), smell by the sense of smell (nose), 
taste by the sense of taste ( tongue ), touch by the sense of 
touch ( skin ), and sound by the sense of hearing ( ear ) while 
seeing, smelling, eating, touching, and, hearing the sound of chewing. 

All the five kinds of perception are attained, when the mind 
comes in contact with the respective five indriyas one after the other 
and not simultaneously. It is only due to the fact that mind is 
exbremely quick in movement that it appears as if it is connect- 
ed with, all the indriyas simultaneously, but really speaking, that 
is not true. For, in that case, faults like s&xik<irya would 
arise, while in course of perception of maii jnma etc; avadhi 
jnana would work with it simultaneously and while considering 
an object like ghata, innumerable ghatas would come up alter- 
nately without fail. But this does not actually happen in real life. 

Although the afore-mentioned perceptions are attained one 
alter the other, the observer being unable to • mark the subtle 
dif*(brences in time ete, apprehends all of them as produced simu- 
Iteneously. Here also, mind is employed in the senses of touch 
at head and feet respectively at different times. Still, however, 
one who feels the sensations of heat and cold, thinks that, mind 
is employed at both the places simultaneously. Really speaking, 
“ Non-production of many cognitions at one time is the (essential) 
qufdity of mind®. ” Still, however, since the movement of mind 
passing' from one object to another is difficult to be traced, the 
movement of mind from the cognition of heat to that of eold, 
becomes more difficult to be traced. In this way, it is only due 
to your inability to apprehend the movement of mind, that you 
seem to feel two sensations to-gether at one time that you labour 
under such misapprehensions. For, when it is not detected in 
ca^se of perception of aU the indriyas, it is much more difficult 
to detect in case of its applications to one indriya. 140 (2435) 


& For, it has already been said “ Yugapajjnananutpattir-manas 
lilfgaittt " 
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Again the author states a mumhor of difficulties in case of 
accepting the mind as applicable to more than one object at a 
time : — 


fi?^ fr %?T ^ 

141. Annavinitittaniannaviniogam lahai jai mano tenam I 

Hatthim pi tthiyam purao kimannacitto na lalchci ? (243S) 

141. Anyaviniyiiktamanyaviniyogam labhate yadi manastena) 
Hastinamapi sthitam puratah kimanyacitto na laksayati ? 

. (2436)] 

Trans. 141. If the mind engaged (already) in (a particular) 
object, could be engaged in some other object at the same 
time, why could a person with his mind concentrated else- 
where, not observe an elephant standing in front of him ?24'36 

D. C. If the mind engaged in the process of feeling the 
sensation of cold is taken to have been engaged in the process 
of feeling the sensation of heat at the same time, there is no 
reason why a person with his mind concentrated in a particular 
object, be not able to observe even an elephant standing in his 
very front. The main reason for this, is that the mind of the 
person being totally concentrated in some other object, it will 
not be able to recognize even objects like an elephant etc; stand- 
ing even in his very front. 141 (2436). 
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^ fi r«r rT^ I 

143. Vini5gantaraIabho va kirn ttha niyaaieija to saniaui ceva I 
Paivatthuniasankhejja’qanta va jam iia vinioga ? (2437) 

[f^Or^rt'nrsrnr^i^ wj mt I 

143. Viniyogantaralabho va kimatra niyamena tatah samameva I 
Prativastvasatiikheya anauta va yad na viniyogSh 1 (2437) ] 

Trans, 142. Or, if the (simultaneous) application (of 
mind ) in another object ( is accepted ), what is the use of 
the rule ( of the application of two processes ) ? ( And ) then, 
why should innumerable or endless applications taking place 
simultaneously in (case of) each object be not accepted ? 2437, 

tnSr ^ 

^ T%ii5rT^?r 

^*^1^ 3ra^ i^%c^ ^qif^ 

^55q5rf^ifTf5i?rt 

D. G. If it is accepted that the mind is engaged in another 
object at the same time when it is engaged in one, the rule 
regarding the employment of two different processes becomes 
useless. For, in that case, why not to accept innumerable appli- 
cations of mind in case of ( perception of) each object ? 

It has already been said before'^ that every object attains 


7. Vide V. 760 
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countable or even uncountable pary'^yas. One possessing avctdhi 
jx^kna^ is able to observe a-sa^khyeya or innumerable foi'ms at 
a time, while those possessing the remaining two kinds of know- 
ledge®, are able to apprehend manta or endless /jarj/ajfls at one 
time. 143 (2437) 


Xow the author states the op])oncnt’s arguiucnt and refutes 
it 


143. Bahu-bahuvihaigahane nanuvaogabahuya suc’bhihia I 
Tan\anegaggabanam eiya uva6gan('.gaya natthi. (2438) 

143. Bahu-bahuvidhadigraliano nanapayogabahuta srute’bhihita i 
Tadanekagraharamevopayoganekata iiasti. (2438) ] 

Trans. 143. “Plurality of applications has already been 
sanctioned by the Holy Writ, in ( case of ) apprehension of 
numerous varieties etc.’' it is only the comprehension of 
numerous forms in general ( that is meant ), ( and ) not the 
plurality of apprehensions. ” 2438. 

8. Visual knowledg’e; direct knowledge of matter limited as 

O’ O 

to subject, place, time, and nature, i. e. without the help of the 
senses. 

9. Viz. Manah-paryaya (Mental Knowledge),-thc state of 
mental perception which preceds the attainment of Kevala Jnana 
(Perfect Knowledge) and Kevala Darsana ( Absolute Perception ). 
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D. c. 

Arya Ganga — While describing the process of avagraha 
(general apprehension) etc, apprehension of plenty of paryayas, 
has already been laid down by the Holy Writ. Then, what harm 
is there if we accept innumerable or endless applications ( of 
mind ) at the same time ? 

Acarya:. — That is not propter. For, in that rule, general 
apprehension of innumerable paryayas of an object (with regard 
to the perception of an object) is meant; but plurality of the 
application of mind in one object at one time is not at all meant. 
Applications of mind are always made one after the other. 143 
( 2438 ) 

144. Samayamanegaggahaiiam jai siosinadugammi to doso ? I 
Kena va bhaijiyam doso uvaogaduge viyaro’yam. (2439)- 

%5T m ’jprfM ^ 

144. Samakamanekagrahanam yadi sitosnadvike ko dosah ? ( 

Kena va bhagitam dosa upayogadvike vicaro’yam (2439) ] 

Trans. 144. "If the simultaneous apprehension of many 
paryayas ( is acceptible ), what harm is there ( in accepting ) 
' sensations of heat and cold ( being felt ) simultaneously. ” 
Who says that there is any harm ( in accepting so ) ?, Here 
.the question is of two upayogas or applications (being 
simultaneous” 2439. 
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D. G. 

Arya Ganga : — If you have no objection in admitting appre- 
hension of numerous objects together at a time, what harm is 
there in accepting apprehension of the sensations of heat and 
cold together ? 

Acarya:— If you say like that, you have not understood the 
role vent point under cousideratioii. There is no hann in admitt- 
ing the apprehension of a number of objects at a time. Generally, 
objects like army, forests, villages etc. could bo apprehended 
together. We do not doubt that view-point. What we object to, is 
the theory of accepting numerous upayogas or applications being 
made simultaneously. There can never be more than one itpayoga 
or application at one time 144 (2439) 


Arya Ganga, then puts another question and Acarya replies 


145. Samayamaijcgaggahane eganegovadgabheo ko ? i 
Samannamegajogo khaudhavarovaogo vva. (2440) 

146. Khandhavaro’yam samannamettamegovaogaya samayam ! 
Paivatthuvibhago puna jo so’inicgovaoga tti (2441) 


ii?v?HiRvv»n 
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145, Satuakamanekagrahaija ekauekopayogabhedah kah ? i 
Samanyamekayogah skandhavaropayoga iva. (2440) 

146. Skandhavaro’yam samanyamatrame’kopayogata samakam I 
Prati-vastuvibhagali punaryah so’nekopayoga iti (2441) ] 

Trans. 145-H6. ‘‘While admitting the apprehension of 
many objects at a time, what is the sense in believing in 
distinction of one and many applications at a time. ” General 
apprehension (constitutes) one application as in the case of 
the apprehension of a retinue of army. (While apprehending 
that) “This is a retinue of army” there is general appre- 
hension only ( constituting ) one application at a time. But 
that which is ( contained in ) every portion of an object 
('gives rise to) plurality of application, (2440-2441) 

^ 1 m gjTi 5if^5r^ 

3nft 3r^j, ^ w^h 

. D. c. 

Arya Ganga : —Apprehension of numerous objects is aoceptible 
to you, as you say. Then, what is the sense in distinguishing 
between one and many iipayogas working at one time? 

Aoarya; — General apprehension of many objects at a time, 
constitutes only one application (of mind). After apprehending 
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a retinue of army, when we say that " This is a retinue of 
army, ” there is only one application of mind at a time. 

But when we apprehend each individual portion of it, by 
saying that “Those are the elephants,” “Those arc the honses”, 
‘‘ Those are chariots ”, “ Here is infantry ”, “ Tlicse are swin'ds, 
pots etc.” “Those arc helmets, aruiours, tents, flags, banners, 
drums, conches, camels etc. the apprehension of eacli individual 
portion requires a separate application of mind, giving rise to 
plurality of application. 145-146 (2440-3441) 


147. Te cciya ua santi samayam sainannanegagalianamavini- 
ddham | 

Egamaijegam pi tayam tamha Samainnibhavctiam. (2442) 


14.7. Ta eva na santi samakam samanyanekagrahanamaviru 
ddham | 

Ekamanekamapi tat tasmat samanyabhavena. (2442) ] 


Trans. 147. They do not come into existence simultane- 
ously. General apprehension of many objects is not objection- 
able. For, in that way, even numerous objects become one 
in general. 2442. 

I gpTtf TOs|- 
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D. q. 

Acarya: — Our objection is against taking many upqyogas to 
work simultaneously. But we do not contradict the acceptance of 
the general apprehension of numerous objects at a time. In case 
of examples such as “ This is the retinue of army ” etc. although 
we propose to apprehend numerous objects at a time, really 
speaking, it becomes the general 'apprehension of one aggregate 
object only. Thus, since there is only one application of mind 
in case of general apprehension, many objects are perceived 
simultaneously. 

But simultaneous apprehension of many objects in particular 
is not possible, because there cannot be more than one upayoga 
in particular at one time. 147 (2442) 

Applying the same principle to the sensations of heat and 
cold, the author states, 

148. Usirjeyam slyeyam na vibhago noyaogadugamittham | 

Hojja samam dugagahanam samannam yeyaija me tti. (2443) 

148. Usiieyam s'iteijam na vibhago nopayogadvikamittham I 

Bhavet samam dvikagrahanam samanyam vedana mameti. 

(2443) ] 

Trans. 148. (it is not possible ) to divide it separately 
as “ This is ( the sensation of ) heat, and “This is (the sensa- 
tion of) cold ”, and causing thereby two separate applications 
(of mind) to work simultaneously. Simultaneous apprehension 
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of the two is possible ( only \ if it is in the general form 
expressed as " I feel two sensations. ” 2443, 


JffJT I m 

i ^ t \ 

I m s ^ f^q^'ra^r ? i 

^r, 1 1 ^ ” 

5^q^5^!T|it >T%q;, 51 3 i’qqi* 

q^5T3:57qirfiff;, ^5r ^ '^qmiSTis^qTl^f^ 


D. C. It is not (losirablc to make two separate divisions and 
remark that “ This i's tlie sensation of heat ” and ” This is the 
sensation of cold ” and thereby give rise to the simultaneous 
apprehension of both the sensations which is absolutely impossi- 
ble. For, two separate iipayogas of mind, which relate to both the 
sensations, could not take place simultaneously. Two sensations 
could bo experienced only by saying in a general tone that “ I 
feel two .sensations. ” But the two sensations of heat and cold 
could never be experienced simultaneously. 148 (2443) 

Now, explaining the difference between satn^iya or general 
cognition and v/sgsa or particular cognition, the author states : — 

;TTnT dr ^ RnTfTT ^g^sftqTJTfT-'S^rrm 

149, Jam samannavisesa vilakkhana tannibandhanam jam ca I 
Nanam jam ca vibhinna suduraovaggaha’vaya. (2444) 

150. Jam ca viscsaimanani samannananapuvvayamavassam | 

To sauiannavisesamianaim negasamayammi. (2445) 
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rTBr^r^w^ l 

^ f^tr^fTTJT i 

149. Yat samanya-visesaii vilaksanau tannibandhanam yacca 1 
Jnanam yacca vibhinau sudQratoVagraha’vayau (2444) 

150. Yacca vi^esa-jnanam samanya-jnanapurvakamavasyam | 
Tatah samanya-visesa-jnane naikasamaye. (2445) ] 

Trans. 149-150. Since general (apprehension) and parti- 
cular (apprehension) are mutually distinct, the respective cog- 
nitions, viz avagraha { or general cognition ) and avlya ( or 
definite cognition ) are also widely different (from each other), 
and since, definite cognition certainly follows the general co- 
gnition, the two cognitions ( could not take place ) simultan- 
eously (2444-2445) 

HR, ^ m ? m?n?^iq|qni5Rt^- 

?qi^R ^ i \ f^t ? ft’qif-qRR 

HRTR-^%qfR^qTqq!ifT--swRl, q>4 ? i 

^Ri^^qmiqJHT^q^q fq^qinf^ ‘‘^iRq- 
|tqT%=q^fT^l 3iw: g^’qq^ 

Wmi 1 ^ 

D. c. 

Acarya: — Sfeminya and visesa types of knowledge could 
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never be attained simultaneously, because they are extremely 
distinct from each other. 

Ary a Ganga : — Since both happen to be jnanas, what "barm 
in there if both arc accepted to have been attained simultaneously ? 

Acarya That is not possible. S^tiianya and viie^.a types of 
knowledge represent avagraha and apaya types of knowledge 
respectively. Both these types are extremely different from each 
other as avagraha results in general cognition while apaya 
results in definite or particular edgnition. 

The general cognition always precedes the particular or 
definite cognition. Bor, it has already been said that “ Without 
general apprehension, there is no definite apprehension, without 
which there is no definite ascertainment. ” 

For all these reasons, it is not possible to take both the 
processes of jfianas to operate simultaneously. 149-150 ( 2444- 
2445) 

Again, the opponent would ask — 

151. Hojja na vilakkhanaim samayam saraanna-bheyanaijaim I 
.Bahuyana ko viroho samayammi visesanaijanam ? (2446) 

[^l-rTT i 

151. Bhavetam na vilaksane samakam samanya-bhedajnanc i 

Bahukanam ko virodhah samayo visesajhananam ? (2446) ] 

Trans. 151. There may not be simultaneous (applications) 
when there is wide difference between the general and definite 
types of knowledge. (But) what is the objection in (accepting) 
numerous knowledges of definite type, ( being attained ) simu- 
ltaneously ? 2446. 
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JT'fT’srrf I g[f| 31% 

%2[p?r % \ 

srfq ^ ^rf^iT i 

5rRf^ ^RTTRT^rf 

D. c. 

Arya Ganga :-Sinoe there is a wide difference between sama- 
nya-jfiana or general knowledge which apprehends simple sensa- 
tions only, and viie^.a-jfL\na or definite knowledge which appre- 
hends a definite sensation like that of heat or cold, they may 
not be taken to hare been attained simultaneously. But since 
there is no difference in rarious visesa-jnanas, what harm is 
there in accepting a number of vi^esa-jnanas to have been 
attained simultaneously ? 151 (2446) 

The Acarya replies :— 

fTTT^# ST 

152. Lakkhanabheyau cciy^a samannam ca jamarjegavisayam ti | 
Tamaghettum na vise sannaij aim teija samayammi. (2447) 

153. To samannaggahananantaramihiyamavei tabbheyam I 
lya samannavisesavekkho javantimo bheo. (2448) 

^1TrRMtRr^?3T 
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152. Laksaijabhedadeva samanyam yadanekavisayamiti I 
Tadagrihitva na visesa-jnanani tena samaye. (2447) 

153. Tatah samaayagrahaijanantaraiiilliitamavaiti tadbhedam I 
Iti samaiiyavisosapeksa yavadantiuio bhedah. (2448) ] 

Trans. 152-153. Since samanya or general apprehension 
(constitutes) a number of subjects on account of various dis- 
tinctive characteristics, (there is) no (possibility of) visesa jfla- 
nas or definite cognitions (being attained) at the same time 
without attaining it. Then, definite apprehension attained after 
general apprehension, recognizes their distinction. Such an 
inter-dependence of samanya and visesa continues till final 
distinction. (2447-2448) 

gini: I gg Iff 

5iT^g I 

^fgrgmRg gg lit I 

g% “gRd ll g ” Irgili 

gil^i ^4 g gfg f^q'i^gTig^g^gT^ gt^qq^, sii^gf p: 

gTg[?g^qig':RfqqqTgq?qT^ i m iqg^S^qi fq^q^ig^qi' 
ggqiflf^ i 

qggq grgi?4s#^ gifk Rirqfrgg;, ^gf ggt gw^qsi- 
qRg^’ftflg g^i gig^g^i gi^qifigigFqrgq giiTi^%qfg^gg:, 
3rlT%-^* fgfggfgl^gg: \ gs gg5[^|(4^qT g? 

gqgfm^q^i gf^gg ’I^lfl^qi “gT^^sgg;, g grl:’’ 1^44 

I ggt i gp^gg Ifeir 

* gr^sg g ^Tggi^t I^r4 fgf^gfrftRi i q:4 gigug-^^qi^gr 
giq^ q5^gi giiif^ggt g g|g?g^4tii g gq^t i gg^q 
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f^Rf jjfii w ^^fi, 51 3 i5Tq|q^5T i 

m ^ I 

D. C. A number of vi^esa jnanas could never be attained 
simultaneously. There are various reasons for this. 

Firstly, because there is a clear distinction between various 
characteristics such as those of heat, cold etc, then,’ respective 
jhsnas could not be attained simultaneously. 

Secondly, general apprehension contains* a number of subjects. 
So, without its apprehension, the viiesa-jMna or cognition in 
particular, could' never be attained. On account of this reason 
also, many viie&a jnanas are not attained at the same time. 

After apprehending a. general sensation, one ascertains it as 
particular by saying that “ There is a sensation of cold on my 
-feet. Even* in f case of) head, after apprehending a general 
isensotion, one’ aacfertaiins it in> partieuiar by saying that “ Bfere I 
feel the sensation! o# heat. ” 

' Chie;' cannot attain v^g&ce fUma of pata even after the appre- 
^naicen" - ©f the . viie^M j&m^ of: without apprehending the 

gjeneral form of pata. Thus, when vi&esa jhana is not produced 
even after a viie^fi jfikna, how could that be attained at the 
same time I Swvknyu is full of many visesas, and without appre- 
hendmg SMmaaya at* -first, the vi&e^a is not apprehended in any 
case. 

r . Since the attainment bf rMssa jliana is not possible without 
the definite apprehension attained after general 
apprehension, recognizes the various characteristics like gha^ja 
etc,' contained in the general form of ghatcdva etc. and then 
-aceCrtains it as gkata. One more distmotion of ghata is recogni- 
■*ed- after this.) With regard to a further characteristic, ghata 
..becomes-; ssniar/iya, hfter the a|^rehension of which, one ascertains 
ihas “made of. metal and not of. earth” This form of metal 
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apprehended as a uisesa or distinct form of gMta again becomes 
a s&w&nya form with regard to further distinction. After the 
apprehension of this, one ascertains it as " made of copper and 
not of silver. ” Such an inter-relation of sknvknya and v/sesa 
continues upto the last distinction, further than which, the definite 
apprehension becomes impossible. 

So, there is no possibility of many viie%a jfianas to be 
attained simultaneously, as stated above, but a simultaneous, 
apprehension of a number of particular objects, such as an army, 
forest etc. is possible. Their upayogas cannot be simultaneous. 

Similarly, the viie^a jninas of the sensations of heat and 
cold are attained only at different times, and not simultaneously. 

Thus, your theory of accepting the processes of undergoing 
both the sensations at the same time, proves to be absolutely 
unfounded. 152-153 (2447-2448) 


Then, 

^ ^ rft cTsft \ 

154, lya pannavio vi jad na pavajjai to tao kao bajjho i 
To Rayagiho samayaui kiriyad do partivanfco. (2-149) 

155. Maninagcnaraddho bhadvavattid padibohid vottum I 
Icchamo gurumelam gantuna tad padikkanto. (2450) 

[ff^ sr^rfVfTtsR ^ rrrr:^^ firft I 

rTfft i 

srf^«MwrT li 

fWnft rTrT: STm^FrTJ 

154. Iti prajfiapito’pi yato iia j)rapadyato tatah sako krito baliyah | 
Tato Rajagrihe samakam kriye dve prarupayan. (2449) 
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155. Maniaagenarbdho bhayopapatitah pratibodhita uktva i 
Icchamo gurumelam gatva tatah pratikrantah. (2450) ] 

Trans. 154-155. Although persuaded in this way, when 
(Arya Qahga) was not convinced, he was expelled from the 
Qaccha (Order of Monks). Then, while asserting ( his ) theory 
of two processes (of feeling) being simultaneous, in Rajagriha 
he was threatened by Maijinaga, and brought to the right 
path by means of threat. Finally, he declared that “ We wish 
to return to ( the school of ) ojjr original preceptor and having 
eturned ( to him ), at last he was re-initiated. 


End of the Discussion with the Fifth Nihnava. 
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Discussion with the Sixth Nihnava. 

rTf 3TT %fi: I 

156. Pancasaya coyala taia Siddliim gaya-ssa Virassa 1 
Purimantaranjiyao terasiya ditthi uppaana (2451) 


rT3[T I 

5TTT*T?rrT%aKmT 

156. Pancasatani catuscatvarimsata tada Siddhim gatasya 
Virasya I 

Puryaraantarahjikayam trairasikadr^irutpanna* (2451) ] 

Trans. 156. The theory of Trairasikas (upholders of the 
principle of three categories ) was founded in the city of 
Antaranjika, five hundred and forty-four years after the Tir- 
thahkara 5ramana Bhagavan Mahavira Swami had attained 
Niravaija. 2451. 

flift 

3r5rFcI^s;^%5RT?7t 

D. C. Easy. 156 (2451) 

The story of the production of the theory of Trairasikas is 
narrated in detail as follows : — 
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Ttf ^ I 

157. Purimantaranji Bhayagiha, Balasiri, Sirigutta Rohagutte ya 1 
Parivayapottasale ghosa^a padisehana vae. (24.52) 

I 

157. Puryautaranjika Bhutagriham Balasrih Srigupto Roha- 
guptasea | 

ParivrajakaPoUasalo ghosaijapratisedhana vsdah. (2452) ] 

Trans. 157. ( There was ) a city (named) Antarafijika. 
Bhfltagriha (was a temple). Balasri ( was. the king ), Srigupta 
( was the Acarya ), and Rohagupta ( his pupil ). Discussion 
(took place) with a parivrajaka ( a mendicant ascetic ) named 
Patts'ala (as a result of) taking up (his) challenge. 2452. 

5im ^ I l ^ ^ # 5 ^- 

j I ^ ^ !tf3fT I ^ 

5im jrr^ srr^flg; 1 

’sr ?rbt! ¥TR^n% i ? fT% ^ ^ 

# ^fifrsricrg; 1 

q^w 5#fqT =q i srt ^ ^ 

g^TTTiqrfq q^^^: i gw*ftq 

’qm?qT#qqraT 1 srT'qTttqtxRg rqqrs- 

M fi qf^msfit qr^ RMfsf^r f^srM%i?ir^?qTg; qif^f^- 
sf^ I %: qqf^srr mi 
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D. C. Outside the city of Antaraftjika there was a temple 
known as Bhutagriha. There lived a preceptor named ori Gupta. 
Svi Gupta had a pupil named Rohagupta, who stayed in some 
other village from where he usually came to pay his homage to 
the preceptor every now and then. 

Once upon a time when Rohagupta was coming to the city of 
Antaranjika in order to pay his usual homage to the preceptor, 
he saw a parivrajaka (a wandering ascetic) with an iron belt tied 
around his belly, and with a branch of the Jambe tree in his hand 
signifying thereby that his stomach was - filled to the brim with 
knowledge, and that there was no body in the whole of Jarnbed- 
vipa who could defeat him. This mendicant was known as Potta- 
sala in the city as his stomach was tide with an iron-belt. This 
Pottasala wandered throughout the city announcing his challenge 
with the beating of drum that ’’All my opponents have . failed. 
There is no body who can return my challenge. On hearing this, 
Rohagupta took up the challenge even without consulting his 
preceptor. When he narrated the whole incident to his prebeptor* 
afterwards, the preceptor said, "You have incurred a risk by doing 
so.” For, though defeated, Pottasala wiU harass you with various 
magical spells. 157 (2452) 


Because, 

^ ^ I 

158. Vicche ya sappe mesaga migi varahi ya kaga poyal i 
Eyahim vijjahim so ya parivayago kusalo. (2453) 

[ ^ stjt# ^rrr^ l 

158. Yrisoiki sarpi musaki mrigi varahi kaki potaki I 

Etabhirvidyabhih sa ca parivrajakah ku^alah. (2453) ] 

Trans, 158. That parivrajaka (mendicant) has achieved 
the magical spell of scorpion, serpent, mouse, deer, boar, 
crow and parrot. 2453. 
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^ ^ T%?r[ I 

f^\ \ f% >> ^qqjsr^Ri I ^[^ p[?n 

^ ^ I f^^r: ^ 

PR # I f^ftrsji^f 

^f| to: ^^ ^im 

D. c. 

Acarya : — That parivrajaka ( mendicaut ) is proficient in ma- 
gical spells of scorpions, serpents, mice, boars, crows and 
parrots. 

Rohagnpta : — If it is so, is there, now, any way to defeat 
him, any how? Since I hare accepted the challenge, let things 
happen as they do. ” 

o Acarya: — If you desire so, you shall have to achieve the 

various counteracting spells that would overpower the above- 
named tricks successfully. 158 ( 2453 ) 

The counter-acting spells are — 

159 . Mori nauli birali vagghi sihi ya ulugi uvai | 

Eao vijjao ginha parivyayamahaijio ( 2454 ) 

[ ^ 5?tt^ I 

qrxt fW ?ifrJT 

159 . Mori nakull bidali vyaghri simhi coluki ulavaki | 

Eta vidya grihana parivrajakamathanlh.. ( 2454 ) ] 

Trans. 159. Achieve the under-mentioned (counter-acting) 
spells that ( would ) vanquish the parivrajaka ( mendicant ) viz 
that of peacock, mangoose, cat, tiger, lion, owl and hawk. 
2454. 
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TTi^ I ?3;5q5TiiT I 5^m% 3 ^^ i f%” 

^3T^5rf3q^^3T 3^R'WWRr I 

■^m I fT% Rt% ^iTfg 1 

e?Tfq3^ I qsii 

^5r?r^Tf ^13^5 1 m ? I 

^^^^\ iwq;, ^\i ^T^^frrr^ ^ 3 : 

f^i^i ^T ^^ 1 % I ff %rsrT%T^r% 

^tl3^ f^^F^grj i 2 i 

3^q^“3Tm^s4 mh sr^^r ^%- 

I 35r %T 

3OTl5^T3=s^I3[^ri ! ^ ^^r-S3ftcr-;^t^^^qTf[^ ;(T?g?T*, 

1 %^: qR3fR€t ^ 53 ^^ ! 33ts^1 ^ if^- 

mm 3 ^^ 1 1 ^ f^3 is^r% i 

^5ii3«n3i4 i ^^wi[\ g^'nr ^^mig;, 

^iir flii3? ^T^Rii^^i^g;, %3^3[5^Rq;T^ i ^ 

ItUT I 3f =^m^«rgT ?|T ftl3H3 ^ 

3TT%3I qR3fRq5=^^qR 35I-3 ^%r 4 «i3m1 1 

^mmj, ^ f^?si3iRt, 

'qf^slRqj: IR^^VII 

D. C The spells of scorpions, serpents, mice deer, boars, cro- 
ws, and parrots are rcspecti\-oly nullified by those of pea-cocks, 
raangeese, cats, tigers, lions, owls, and hawks. You should pickup 
all those spells properly if you want to defeat the parivrajaka. 
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Thus advised by the preceptor, Rohagupta studied all the 
methods. In addition to that, he was also supplied with a 
Eajoharana# consecrated with a spell by his preceptor with 
instructions that he should wave it over his own head for the 
prevention of any other trouble created by panvry'aka. 

Rohagupta, then, went to the Royal Assembly, and said 
" What does this poor mendicant know ? Let him open any topic 
he lihes, I will refute it. The shrewd parivryaka knew that 
Rohagupta was very clever, and so, he thought of opening the 
tropic with the acceptance of Rohagupta’s own principles, so that, 
Rohagupta would not be able to refute the same. 

He, then, opened the topic with this remark Like the two 
categories of good and evil, there are only two categories of (1) 
Jivas or animate beings and (2)A-jivas or in-animate ones in this 
world. This theory is acceptable to the Jainas, but for the sake of 
defeating the mendicant, Rohagupta refuted it by saying that all 
the objects in the Universe,- could be divided into three cate- 
gories :-Jiva, A-jiva and No -jiva. Hellish denizens, tiryancas 
manusyas etc come under the category of Jiva. Atoms, and ghata, 
pata etc are Ajivas and the dissected limbs such as a tail etc. 
of animals like house- lizard etc would come under the category of 
No- jiva. He argued that, like the three categories of best, med- 
ium, and the lowest, found in this world, there were three cate- 
gories, of Jivas. A-Jivas, and No-jivas in the Universe. 

The parivrjaka was defeated by such an unexpected argu- 
ment. So, being naturally enraged at Rohigupta, the parivrajaka, 
let loose his scorpions upon him. Rohagupta removed them with 
the help of his pea-cooks. In this way, the mendicant tried to 
idefy Rohagupta by means of serpent, mice, deer, boars, crows 
„ and parrots, while Rohagupta over-powered all of them by means 
of mangeese, cats, tigers, lions, owls, and hawks respectively. 

* Rajoharana a sacred broom of wool-threads always carried 
by Jaina Monks and Nuns for the purpose of cleaning beds, seats, 
etc. without inflicting any injury to vermin and insects which 
may happen to be there. 
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Finally the parivr&jaka released a she-ass to kiU Rohagupta. 
But, on seeing the she-ass coming towards him, Rohagupta 
waved the Rajoharatia { which his preceptor had given him ) 
over his own head, and beat the she-ass with it, as a result of 
which, the she-ass ran away from him after passing urine and 
foeces etc. upon the parivr&jaka. 


The parivf&jaka, who was thus vanquished in all ways, was 
then, driven away from the city with great humiliation. 159 (2454) 

Now, the author proceeds to narrate the next incident in 
this connection — 


STHTW i:aTf 

^ SfTT fi %^’aT sriMf «T I 

rrfafif m 

m jk ^ ’«rnT^ srm ^ I 

qfm 2 ii2^«iRW!i 

160. JotJna Pottasalam ohaho blianai gurumulamagantum I 
Vayammi mab vijio sunaha jahasau sahamajjhe. (2455) 

161. Rasidugagahiyapakkho taiyam no-jivarasiniadaya | 
Gihakol'ljaipucchacchcodaharatiao’bhihic. (2456) 

162. Bhagai guru sutthu kayara kim puna jeuna kisa nabhihiyam | 
Ayamavasiddhanto no taio nojivarasi tti. (2457) 

163. Evam gae vi gai\tum parisaraajjhammi bhaijasu nayam nc | 
Siddhanto kintu mae buddhim paribhaya sosamiS. (2458) 
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164. Bahuso sa bhanpamaijo guruna padibhanai kimavasiddhanto 1 
Jai nama jtra-deso no-jiva hujja ko doso ? (2459) 

53:f ^ II ^ ^ I 

’STTirm fi ^rfVff rng; l 

’T^sfV ^TTS’T I 

sTf ^ «I^r srf^^orf^ fkjun^t^t l 

? II^^VIKWII 

160. Jitva Potta^alam Saduluko bhanati gurumulamagatah I 
Vade mays vijitah srm,uita yatha sa sabhamadhye. (2455) 

161. Rasidvikagrihitapaksastritiyam nojivara^imadaya \ 
Grihakolikadipucoacchedodaharanato’bhjhite. 

162. Bhagati guruh sasthu kritam kim punarjitva kasraad na- 

bhihitam I / 

Ayamapasiddharr^hastritiyo nojivarasiriti. (2457) 

163. Evam gate’pi gatva parisanmadhye bhana na’yam nah. | 
Siddhantah kintu may a buddhim paribhuya sa samitah. (2458)] 

164. Bahusah sa bhanyamano guruna pratibhanati kimapasindhanth | 
Yadi nama jivadese uo-jivo bhavet kim dosah. (2459) ] 

Trans. 160-161-162-163.164 Having defeated Pattasala, Sadu 
laka approached the preceptor, and said “ ( Please ) hear how 
he is defeated by me in discussion in the Royal Assembly. 
(His) theory of two categories was refuted by me, resorting 
to a third category of no-jiva with an illustration of the dis- 
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sected tail of a house-lizard. ” “ You have done a good deed 
by defeating him said the preceptor, (but), then, why did you , 
not declare that this principle of the third category (of) no~j\va 
was not acceptible to us ? Even now, you may go to the 
Royal Assembly, and declare that, “That is not our principle, 
but (that was resorted to by me only temporarily) in order 
to defy his talents, and bring down (his pride).’’ When per- 
suaded by the preceptor in many such ways, Rohagupta said 
“How (can you call it) a bad principle? What harm is there 
if we take a particular part of® a living being to be No-jiva 
or slightly animate? (2455-2459). 

?TS(T 1 

I f% ^er-^T- 

mt, 

m ^11 “hr hr 

T%?g H ^jfHH htoh 

RIT%H frHHt I H'^HHIHI H 

5rr5HRI%-3fTHT^ ? 2 i Tf 

Rig; h^i Ri^^iHqmii^H:, h %5[I% l 

w* ? rRTf-HI? HR 

c^Hl^^qn^F^H, Hft ^ ^t*TJRTg; 2 H g>HR ’?RR I 

Hg;T%RR'nH:§:FH^^ gHHT HH HRIh 2 |T% HRt 11 

D. O. Having flcfcJited the parivrajnlca known as Pottasala, 
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in discussion in the Eoyal Assembly, Rohagupta,who was also 
known as ’^Saduulka, came to the preceptor and requested him to 
hear the whole incident of his success, “His theory of two cate- 
gories’ he said” was refuted by me by advancing a third category 
of nO'jlva supported by the example of a house lizard with its 
tail dissected.” 

Acarya :-You have done a good deed by defeating him But 
while leaving the assdmbly at the end, why did you not declare 
that the theory of the third cacegory of No-jlva is not acceptable 
to us ? Even, now, you may go to the assembly and declare that 
this is not our theory but it was advanced hy us only for the 
sake of bringing down the pride of Pottasala. 

Rohagupta: — Revered sir, how can we take as an unacceptable 
- theory ? What difficulty does it give rise to? For, if a dissected 
part like the tail of an animal like house-lizard were apprehended 
as no~jlva or slightly animate. I do not see any harm in holding 
the theory of three categories. 160-164 (2455-2459) 

Rohagupta, now tries to justify his theory in this way:- 

165. Jam desanisehaparo nosaddo jivadavvadeso ya I 

Gihakoilaipuccham vilakkhanam tena no-jivo. (2460) 

165. Yad desanisedhaparo nosabdo jivadravyadesasca I ^ 

Grihakolikadipuceham vilaksanam tena no-jivah. (2460)] 

Trans, 165, As the term 'no’ suggests the removal of a 
portion and that (too) a portion of the animate body, the 
tail of a house-lizard etc. being separated ( from the animate 

* Sadulflka- A believer in six substances with TJluka as his 
gotra, ie Rohagupta, who belonged to TJluka gotra. 
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body of house-lizard etc. ) should be taken as no-jiva (slightly 
animate ) 2460. 

^ ft?T5r ^ 

^k ?r 

I cTf: 

ir% 5T 5rV 

ik^ 5?Tq^i I 

’n^l, ^f^iiTf^r?r#¥?TysTi[ 

D. C. Since ‘no’^ signifies dissection of a particular portion and 
not of the whole boiiy, negation of the whole jiva is not implied 
thcx’eby. Such dissected portions being different from y'im (animate 
body) as well as from a-jwa (inanimate body), should be taken 
as no~pva. Since a tail dissected from the body of a house-lizard 
and a hand dissected from the body of a man, are only the por- 
tions of the respective jlvas, they cannot be taken as jlvas. They 
cannot be taken oven under the category of a-jivas, b(*causc they 
move even after they ai'C cut off from the animate bodies. 

Thus, being different from jlva and a-jwa, they arc knoAvn 
as no-jwa or slightly animate bodies by the method of elimina- 
tion. 165 (2460) 

It has also been sanctioned by the Holy Writ viz;- 

vrwTf ^ 3T rrf l 

166. Dhaumiaidasavihadesno ya deso vi jam pihum vatthum i 
'Apihubbhuo kirn puija cchinnam gihakoliyapuccham ? (2461) 

fr«r rTaft ^^q ll?^4»IRV^^II 
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167. Icchai jiTapaesam no-jiTaui jam ca samabhirudho vi I 

Telia tthi tao samae ghada-doso no-ghado jaba va. (2462) 

^qrf^rT ll^^v9|R«^^|| 

166. Dhariuadidasavitlhadesata^ca deso’pi yat prithag vastu i 
A-pritbagbhritah. kim punaschinnaiu grihakolikapuccham 1 

(2461) 

167. Icchati jivapradesam no -jii’-am yacca samabhirudho’pi 1 
Tenasti sakah samaye glia^a-deso no-ghato yatha va. (2462) ] 

Trans. 166-167. By the commandment of the ten varieties 
of the category of Dharmastikaya and others, when even a 
portion (actually) combined ( with the body ), is (taken as) a 
separate entity, what to talk of the tail of a house-liza'd 
that has already been cut off (from -the body)? The sama- 
bhir^^ha view-point also admits jivapradeia or a part of-jiva 
as no-jlva. So, just as a portion of ghaia is no-ghaia, a 
part of jiva should be taken as no-jiva, as a (matter of) 
principle. (2461-2462) 

^ ** |r% I 

1. For, ‘ no ’ means slight or little, and hence it does not 
signify the negation of the whole body, but only a portion of 
the whole. 
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5fir5[Rf 1 ^^rfl-siifyHrsr^qirr 

¥a?^T, i ^T-^r% 3i3f)[?r 

wlr 3i5f^?ri ?r i srsi^fr =sr3f5^ii ^oi’^rr, ^ 5rir-#WF, 

1 3!;^R i 

% strr- 

fk, 3i3:r^f[^” I ^kk Wrf|g^(q:r|[Jir 

^fr% ! ^2rT-sji1r^{%^iicqi^ 
^^1%, ^3r^':f: i%.i:T?^scqrf^g, ^ 

g«rr jr?ii'n3:T^r?^4^ T%=?rR^^r 

5^irtelt ^T'^iflr kt r4 m\k- 

^ ’7'?^ ^ ^ %ik ! 

3^:, ^^3 fl% I ^5fyf^^TO^ir- 

#71:, ^^qi-3sqi?fR^^-q'r^#cfH33[tqTf^^=?i5rf3[r^ 

D. C. It has been laid down in Siddhautas that — 

“ A-jiva duviha pannatta, tatp jaha-/i^uw' a-jlva 7a, a-ravi 
a-jivaya. Ravi a-jiva cauvviha pannatta, taip jaha-Khanda, desa, 
paesl, paramapu poggala. A-rovi a-jiva dasaviha pannatta, tarn 
jaha 1. Dhammatthikae, 2. dhammatthikayassa dese, 3, dhamiiia- 
tthikayassa paese, 4. a-dhauiuialthi-kayo, 0, a-Jhainmatthikayassa 
dese, 6. a-dhammatthikayassa paese, “^Z. agasatUvikao, 8. agasalthi- 
kayassa dese, 9. agiisatthikayassa paese and 10. addhasamae. ” 

[ The a-jivas or inaniuiato objects are divided into two types : 
Corporeal (rapi) and in-corporeal (a-ropib The corporeal a-jivas 
are of four types: — 1. Elements (Skandlia) 2. their parts-desas 
3. their pradesas (bodies) and 4. their atoms (Paramanu pudgalas). 

The in-corporeal a-jivas (a-repi a-jivas) are of ten types 
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viz L *Dharmastikaya, 2. Dharmastikaya desa (part ofDharma 
stikaya), 3. Dharmastikaya pradesa (Body of Dharmastikaya) 4. 
A-dharmasti kaya, 5. A-dharmastikaya de^a (part of A-dharma- 
stj kaya), _6.^A-dharmasti kaya pradesa (body of_ a-dharmasti 
kaya), 7. Aka^stikaya (predicament of space), 8. Aka^asti kaya 
desajpart^of Akasasti kaya), 9. Akasasti kaya pradesa (body, of 
Akasasti kaya, 10. Addha samaya (kala) the predicament of time.] 

While describing the ten varieties of Dharmastikaya etc. 
mentioned above, although the des'as or various portions of each 
one of them, are one with them, they are necessarily taken as 
completely different entities. So, there is ail the more reason for 
taking parts like tail etc. of house-lizard etc, that have already 
been out off from the main bodies of jivas as separate entities, 
which being naturally different from jivas, as weU as a-jivas, may 
agaia be takeu under the category of no-jlvas. 

According to Samabhirudha naya^ a part of the whole jiva 
is taken as no-jlva. Thus, the category of no-jlva is not only 
my conception, but it is laid down by the religious principles, as 
well. It has also been said in Anuyogadvara Sutra ‘'Samabhiru- 
dho saddanayam bhanai jai kammadharaena bhaijasi to evam 
bhai 3 ahi.-Jive ya se paese, ya se sa-paese no-jive.” 

* Dharmastikaya. There is no English equivalent for the 
Jaina terms -Dharmastikaya and A-dharmastikaya. Dharmastikaya 
may be rendered as the cosmic principle which upholds (or sim- 
ply conditions), the order of simultaneous ( or consentaneous ) 
movements in the world answering somewhat to Leibneitz’s Pre- 
established harmony. Dharmastikaya is not simply the accom- 
panying cause of movements -it is something more-it is the cause 
(or condition) of the system of movements-the fact of an order 
in movements of Jiva andPudgala. (-Dr. Seal.) A-dharmastikaya 
is the reverse of Dharmastikaya. 

2. For 'detailed explanation of Samabhirudha naya, See 
Chapter I. . 
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[ The samabhir^iha naya explains the etymological interpre- 
tation. So, if you interprete it according to the Karmadharaya 
compound, dissolve it as follows: -Jivasca, sa pradesasca tasya 
svapi’ade^o no-jivah-a part of the animate body is no-jlva or 
slightlj?’ animate. ] 

Thus one portion of jim is called no-jlva, just as one part of 
ghata is no-ghsiia. So, there is a third category of no-jlva like 
jiva and a-jiva supported by the commandments of agamas. 

The Acarya ’i-eplies to all these arguments in this way 

^ urn’ll ^ I 

168, Jai te suyam pamaijam to rasi tesu tesu suttesu I 
Do jiva’jivanam na sue nojivarasi tti. (2463) 

[ ^ ^rT ^ ^^5 1 

168, Yadi te ^rutam pramagam tato rasi teSu tesu sntresu | 

Do jiva’jivanam na srute no-jivarasiriti. (2463) ] 

Trans. 168. If the Holy Writ is authentic (according) to 
you, then (only) two categories-of jivas and a-jivas-are laid 
down by the various commandments in the Siddhantas, (but)* 
not the category of no-jivas. 2463. 

“ 1 ’Tooim I ntW I |f^I ^ 3111- 

q 31^513(5511 I m, 

^ 31^511 q ^^1 ^R^¥5l^^l I 

ci^ q;«T Jif?iqr ifi 
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mm ? 1 ^ f^^r- 

D. G. 

Acarya: — Since you quot expressions like “ dhammai dasa 
vihai etc., you seem to be a follower of the Holy Writ. If you 
really believe in the authenticity of its sutras, you should note 
that they are in favour of the two categories of jivas and a-jl- 
vas only. 

a 

It is said in Sthananga Sutra® that “ Duve rasi pannatta 
tarn jaha-Jiva ceva, A-jiva ceva. ” 

[Only two categories are taught; the category of jTvas and 
that of A-jivas. ] 

It has also been mentioned in the Anuyogadvara Sutra 
“ Kaiviha ijam bhante ! davva pagnatta ? | Goyama ! duviha paun- 
atta, tarn jaha- Jiva-davva ya, A-jIva davva ya. ” 

[ Of how many types are the elements, O Lord I known ? 
O Gautama ! They are of two types-Jivas and A-jivas. ] 

It is also said in the Uttaradhyayana Sutra^ that '‘Jiva ceva 
A-jiva ya esa loe viyahie.” 

[ They (i. e. objects of the Universe) are known as Jivas 
and A-jivas in this world. ] 

We can quote similar instances from other Sntras, but there 
is no reference of the third category of no -jivas in any part of 
the Holy Writ. So, if you try to establish its existence, you 
defy the authority of the Siddhahtas. 

The desas of dharmastikaya etc. mentioned before, are not 
different from the bodies of those elements actually. They are 
merely imagined as different entities for the sake of argument. 

3. Vide Sthananga Sutra, Adhyayana 2. Udde^a 4. Sutra 95. 
page 81. (Agamodaya Samiti edition.) 

4. Vide Uttaradhyayana Sutra, Adhyayana 36 ( Jiva-jiva 

vibhatti ) Gatha 2, . 
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Similarly, tail etc. are also one with the bodies of animals 
like house-lizard etc. on account of their intimate connection 
with each other, 168 (2463) 

And hence, they ai-e taken under the category of jlra and 
not of no-jira ( as you say ), in the following way, 

169. Gihakoliyaipucche chinnammi tadantaralasamhandho 1 
Sutte’bhihio suhumamuttattaijao tadaggahanam. (2464) 

169. Grihakolikadipucche chinne tadautaralasambandhah I 

Setre’bhihitah suksma'mertatvatastadagrahanam, (2464)] 

Trans. 169. With regard to the tail of house-lizard etc. 
being cut off, the rule lays down their internal connection; 
(But) that is not apprehended on account of its being subtle 
and formless. 2464. 

PRT ^ ^Tt'RiRf^Rr, 

f^RT^ Rf|^ RflRtwf^RT, RRfI Of RT, fR^f RT, R%^fT3I^^ 
RT f^Ril'JT ^ SIR^r ^ IR »R tfl ^'^RRRlI^ ? I f?RT I 
nf RI, RfRiI RT, 3Tgf^RTR RT, Rif'R RT, T^^^nj ^r, 

STTiRRl^t RT, RiRRT^ RT, 3TTT%IRT^ RT, Wfe^Rl^ RT, SHKHR^Of ^ 
^R%<JT RtR5ir«^UT 3IT%^Rl% RT, fRfll^RT^ RT STRfqRJTR'R R%fRT$r 
^'tRRt^RTiT STTRrt fRRTf RT ^’^RTRf, ^^14 RT ? I Rt 
RR| I Rt TR^ RcR R?4 R^Rf # I r!^ RT^R ^ ^RR^^TRf 
RR?RRRRRfRtsfRf|Rt, Rf| ^ sr^RR^^lTTJ ^fR RtRR- 
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ISflTc^T^, 

IR»^\?II 

D. C. Even when parts like tail etc. of animals like house- 
lizard etc. have been dissected by means of instruments like knife 
etc., the Stitra, undoubtedly provides for the internal connection 
of atoms of jivas in the intermediary region between body and 
its parts. 

The Bhagavati Sutra speaks of the same principle: — 

Aha bhante ! kumma kummavaliya, goha gohavaliya, gone 
gonavaliya, manuse manusavaliya, mahise mahisavaliya, b^siip 
ram duha va, tiha va, asamkhejjaha va, chinnanam je antara te 
vi ijam tehim jivapaesehim phuda (Hanta phuda) Purise iiam 
bhante ! antare hatthetja va, plena va, anguliya va, katthena va, 
kilincena va, amusamane va, « sammusamane va, alihamane va, 
vilihamane va, annayarenia va tikkhenam satthajaeijam achinda- 
mane va, vichindamane va, aganikaenam samoduhamane tesim 
jivapaesariam kimei abaham vi-baham va uppabi viccheyam 
va karbi 1 ( No iijatthe samatthe ) No khalu tattha sattham 
saipkamai. ” 

[ And, 0 Lord ! are the tortoise, lizard, bullock, man, and buffalo 
respectively (taken as ) their parts also ? Are they divided into 
two, three or innumerable particles of jiva, so that, they are ex- 
hibited as the particles of jiva, even in their intermediary regions ? 
Or, can a person commit any harm or obstruction or complete 
destruction by means of rubbing, erasing, licking, sucking, or even 
destroying it with a sharp weapon, or by means of his hand, foot, 
wrist etc ? 

*' No, that is not the right implication. A weapon does not 
go beyond that. ” 

5. ## i 
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Thus, the Sutra lays down the principle of the internal 
relation between the jlva and its pradeias in the intermediary 
regions between soul and body. 

But since Karmana body is incorporeal, the atoms of Jiva 
are not apprehended in spite of their being present in the inter- 
mediary regions 

These are not apprehended even from movements etc. as in 
the case of body, tail etc. 169 (2464) 

Because, 

rTf ?r rT^fTTT^f^ II 

170. Gajjha muttigayao nagase jaha paivarassio I 

Taha jivalakkha^aim dehe na tadantaralammi. (2465) 

[TrnrT ?|f^»Trn w l 

fT^T ^ rT^?rrTT% ll?^o|R«^MI 

170. Grahya martigata naka^o yatha pradiparasmayah | 

Tatha jivalaksaijani dehe na tadantSrale. (2465) ] 

Trans. 170. Just as rays of a lamp (become) apprehen- 
sible ( only when ) accompanied by a concrete object, and 
not (when spread) in sky, so also, the characteristics of a 
living being, ( become apprehensible ) (only) in body, and not 
in (its) intermediary space. 2465. 

m\ ^ 3 sirsRT^ 5r^4r.*> m 

D. C. The rays of light proceeding from a lamp arc percei- 
ved only Avhen they come in contact with a concrete object like 
ground, a wall, verandah, or darkness, but not when spread in sky. 



: m: 


Jinayiaim Oani’s [The sisii 

Snnilairiy, rarioua eharadieristics of a living being such as its 
s^eedhy hreathirag in, bpealhiing emit, nmning, galloping, vibratijD,g 
movements etc. arc recognized only on body and not in its inter- 
3neKiiary space. 17C) (246^) 

171. Deharahiyam na ginhai niratisao natisuhumadeham va| 
Na ya se hoi vibaha jivassa bhavantarale vva. (2466) 


171, Deharahitam na grihnati niiatisayo natisaksmadehamiva J 

Na ca tasya bhavati vibad'ha jivasya bhavantarala iva. 

(2466) ] 


Trans. 171. Just as the soul is not able to apprehend 
a body having an extremely minute form, so also, a person 
who does not posses? superhuman powers, is not able to 
perceive (a soul) without body That soul is not damaged 
4 m any way ) as In 4 the case of its state ) intermediary 
tatween 4 two ) lives. 2466. 


^ tJl ?rr# 1 ^ ^ ^ 






T^4ll pWTOT Hi'S! 



D. C A jiva is not perceptible, if it is not accompanied by 
boi^. So, a person who has not attained an exeeilenoe like Ab- 
selnte ljttowle(^, is wot aMe to perceive the soul unaccompanied 
hj hffldljr. 
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On the other hand, the soul is, also, not able to apprehend 
an object which is ^ksma or extremely minute in ferm. 

Like the atoms of jiva in the Karmana state, Jiva itself is 
not affected by spear, sword etc. or by fire, water etc. on the 
strength of the Sutras mentioned before.® 

Rohagupta: — Just as a separate piece of fyiea in the 

street, is known as no-ghaia (or a part of ghata), why should 
tails etc of jivas like house-lizard etc. he not taken as no-fivas 
( parts of Jiva ) when they have, already been cnt off from Ihe 
respective main body ? 

Acarya: — ^No. It is not proper to do so. 171 (2466) 

For, 

172. DavvamuttattakayabhavadavikaradarisaijiaS ya i 

Aviijasakaranahi ya nabhaso vva na kha^daso naso. (2467) 

172. Dravyamurtatvadakritabhavadavikaradarsanlcca I 

Avinasakaragacca nabhasa iva na kbagdaso na^ah. (2467) ] 

Trans. 172. Since the matter (of which jiva is formed) 
is abstract, and since it is immutable, indestructible, and spoR~ 
taneous, like sky, it could not be destroyed by part. (2467) 

6. Vide verse 2464. Again, 

( fftjTT) 


: 180 : jinabhadra Gaiji’s [ Tbe sixth 

D.'O. Like sky, it is not possible to destroy soul, by means 
of dividing it, into various parts. Because, jiva is made of ab- 
stract matter, and it is immutable, indestructible, and spontaneous, 
like sky. 172 (2467) 

And if the theory of destruction by parts were aecepted- 

?rT% ^ ^ i 

173. Nase ya savvanaso jlvass.a naso ya Jinamayaccao i 
Tatto ya animukkho dikkhavephalladosa ya. (2468) 

[ ^ ?rr?n‘3g‘ f^?r^rrrmTrj i 

173. Nase ca sarvanaso jivasya nasasca Jinamatatyagah. | 
Tatasoanirmokso diksavaiphalyadosa^ca. (2468) ] 

Trans. 173. And in case of accepting this sort of destru- 
ction, there would also be entire destruction of jiva, (result- 
ing in) the rejection of Jina mata (the Siddhantas of the 
Tirthankaras). Then, there would be nothing like Final Eman- 
cipation and faults such as the futility of the observance of 
Diksa (asceticism) etc. (would arise) 2468. 

mm 

w miht m ^ i 

^ ? lf^ I i I 

^ ^ ^ 1^*, 

>^51 1 'll # I ^ 3i5rf|^r 1 1 *Ttw ?; 

^ ^ fFT^, l 31^ ?n%s¥5- 

1 ^ I 
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q ^srrqT mim irw>?rf^**, q 

qlqrq wr^q- 

q ^w( qrqj i 

nrcT qrqt ^5qcr 1 I 

D. 0. 

Aoarya: — ^If a jiva were taken to have been damaged by 
the blows of weapons etc. it would gradually meet with complete 
destruction. For, that which is partially destroyed, is naturally 
susceptible to complete destruction, as in the case of ghata. So, 
if you take jiva to be susceptible to partial destruction, it would 
naturally become susceptible to complete destruction also. 

But looking to the Jaina Scriptures, this is entirely improper. 
According to them, neither complete destruction nor complete 
production of an existent being, is achieved. 

It is said, Jiva nam bhante 1 kim vaddhanti hayanti ava- 
tthiya? etc. 

[ O Lord ! are the Jims susceptibe to increase or destruction ? 
Or, do they, remain what they are 1 “ O Oautama ! they neither 
increase, nor perish, but they remain what they are. ” ] 

Thus, by accepting the view of complete destruction of Jiva, 
you will chiclly violate the principle of the Jinas (Tirthankaras). 

Secondly, in that case, there would be nothing like Moksa. 
For, in absence of Jiva, who would attain Moksa? And, when 
Moksa does not exist, nobody would see any sense in observing 
diksa and such other religious rites. 

Thirdly, with the destruction of all jivas one by one, the 
whole world will be deserted. 

Fourthly, in case of all pervading negation, since all the 
actions, good or evil, will perish without yielding fruit, the fault 
of krita-msa’’ will arise. 
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T-bas, it is utt&rly iBOiproper to belieTe in entire destruction 
of jiva. 

Eohagnpta: — Parts such as tail etc. of animals Hke house- 
lizard etc., that have already been separated from their bodies, 
are apprehended as perished directly. Then, why do you refuse 
to take such parts as no-jvas ? 

Acarya — Such parts do not actually belong to Jiva, but 
they belong to the gross body which invests the soul. 

Shace Jiva is a-rmrta, it is "not possible to divide it into 
parts. 173 (2468) 

■ Again, Rohagupta raises a question and the Acarya replies — 

sTf w rft i 

174. Aha khandho iva sanghiya-bheyadhamma sa to’ vi savvesim | 
Avaropparasankarao suhaigunasankaro patto. (2469) 

f ^ rr^irsf^ I 

174. Atha skandha iva sanghata-bhedadharma sa tato’pi sar- 
vesam i 

Parasparasankaratab, sukhadiguiiasankarah praptah. (2469) ] 

Tratis. 474. And, if that is (taken as) susceptible to asso- 
ciaMoa atid dissociation, like a concrete object, then also, on 
account lof their rnter-combination (with each other), all obje- 
cts will attain inter-combination of the properties like happi- 
ness etc. 2469. 

i 

i7. Apprehension of an object as destroyed, in spite of its 
being existent. 
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^ wi f^?^s?575r 3t“^^Rr, 

#t 9 ^ # I mi 

m ^^oniTf- wf^ ^ 

^rf^jrf silffRf i 

W^ ^c5^TS[^s;?t^?I JT^rSf^cT, 

D. a 

Rohagwpta: — Since Jiva appears as a body of parte like a 
eonerete object, there would be no harm if wo take it as susce- 
ptible to association and dissociation. Just as a part of one 
pudgala-sk&ndha is united with another, and sonaetimes disso- 
ciates itself from it, so also, some portion of a jiva oombmes 
itself wiih another jlva, while some other portion may dissociate 
itself from the jiva. Thus, since jiva is susceptible to association 
and dissociation, it will always be in contact with some portion' 
or the other, even when some of its portions have already been 
dissociated from it. Thus, jiva will never perish entirely. 

Acarya: — ^In that case, jivas of the whole Universe, will- 
attain inter-combination of properties like sukha etc., on account 
of their own inter-combination with each other. For, when a 
certain portion of one jiva, accompanied by good or evil action, 
is combined with some other jiva, its own properties of happi- 
ness or misery, etc,, would be attached to another jiva, whose 
properties, in turn, would bo attached to the first jiva. 

In this way, all jivas will undergo inter-combination of pro- 
perties like sukha etc. resulting in the destruction of an action 
that has already been performed and attainment of another that 
■was never performed. In order to stop such confusions, wo should 
not take yiwa to be susceptible to association and dissociation also. 
15 ’ 4 . ( 2469 ) 
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Here there is another difficulty also ; — 

rTsft fTt ^ I 

^ li^^MR«^o|i 

175. Aha avimukko vi tao no-jivo to paippaesam tot 
Jivammi asamkhejja no-jiva natthi jivo te. (2470) 

5Trf|rr 

175. Athavimukto’pi sako no-jivastatah pratipradesaui te i 
Jire'samkhyeya no-jira nasti jivaste. (2470) ] 

Trans. 175. And if Jiva is taken as na-Jm, in spite of 
its being unseparated (from its parts), then they, (no-jivas) 
would pervade every small atom, there would be innumerable 
no-jivas in a jiva, and (ultimately) there would be nothing 
like jiva. 247^ 

i I ^sN- 

^^7t, 3(^71^ 7?^?7^^^77t3fWr77THRf^ }|^«v9o|| 

D. C. 

Rohagupta ; — In order to prevent the difficulties mentioned 
before, you may not take jiva as different from its small regions. 
But, just as a small part of Dhamlstiklya, which is not actu- 
ally different from dharm&stik&ya, is said to be no-dharmstiklya 
( a slight predicament of dharmastikaya ), what harm is there in 
taking a small region of jiva associated with jiva itself, as no- 
jiva (or slightly animate)? 

Aoarya : — ^In that case, every small particle of the jiva being 
occupied by a number of no-jivas, there would be plenty of no- 
iivas in one single jiva. And as the entire soul will be pervaded 



Vada ] Nihnaravada : 185 : 

completely by no-jlvas, there would bo nothing like jiva at the 
end. 175 (2470) 

Pointing out the possibility of one more difficulty, the auth- 
-or states — 

fk % I 

176. Evamajiva vi paippaesabhbona no-ajiva tti| 

Natthi a-jiva kei kayaro te tinni rasi tti? (2471) 

176. Evamajiva api pratiprades'abhbdbna no-ajIva iti | 

Na santyajivah kecit katare te trayo rasayaiti? (2471)] 

Trans. 176. Similarly, a-jivas (or in-animate beings) will 
also become no-ajivas or slightly inanimate ) by virtue of 
( there being ) distinction of every single particle. There would 
be nothing like a-Jiva ( or inanimate beings ) left { in that 
case ). ( And hence ), how would three categories be possible 
according to you? 2471. 

^ 5Tt3r5ft'7TJii%^qq?T»TR?^Ri; i ^ 

^m:“?ar3TT k 

D. C. The same will be the case with a-jivas or the inani- 
mate objects. A-jivas such as dharmastikaya etc., objects with 
aggreg’ation of two atoms and gbata etc., would be known as 
no-jivas (or slightly inanimate objects) by virtue of their being 
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one or the other portions of a-pvas. Further, even atoms that 
are actual portions of an a-jiva object, would be known as no- 
ajivas. Thus, in the whole of an a~pva or inanimate object, no- 
apvatva will be found in every atom, and there would be nothing 
like a-jivatva left at the end. 

Consequently, the theory of three categories (viz Jiva, A'* 
jiva and No-jiva) advanced by you in the Royal Assembly, will 
be refuted. For, according to this view of yours, there would be 
two categories only :-viz No-jivas and No-a-jivas which proves 
to be self- contradictory. 

So, all these difficulties drive us to the conclusion that jiva 
never perishes entirely, and that there can never exist a category 
of no-pva in addition to those of Jiva and A-pva. 176 (2471) 

However, no-jiva cannot be said to exist. Because, 

177'. Chinno va hou jivo kaha so tallakkha^o vi no-jivo ? | 
Aha evamajivassa vi deso to no-a-jivo tti. (2472) 

178. Evam pi rasao te na tinni cattari sampasajjanti | 

Jiva taha a-jIva, no-jiva no-a-jiva ya. (2473) 

RSTR^arf^rr I 

177. Chinno va bhavatu jivah. katham sa tallaksano’pi no-jivah. I 
Athaivamajivasyapi de^astato no-a-jIva iti. (2472) 

178. Evamapi rasayaste na trayascatvarah samprasajanti I 
Jivastatha’jiva no-jiva no-a-j,Iva,^ca. (2473) ] 



Vada ] Nilmavavada : ISY : 

Trans. 177-178. Or, let jiva be (taken as) dissected. How 
could that be (called) no-jiva in spite of its being characte- 
rized by it ? And if- (it is) so, then, a portion of a-jiva will 
also become no-a-]lva. (But) even in that case, there would 
not be three categories (as proposed) by you. (There would 
be) four categories viz : 1. Jivas ( animate beings ) 2. A-jlvas- 
(in- animate beings) 3. No-jivas (slightly animate) and 4. No- 
a-jivas (slightly inanimate). 2472-2473. 

^ ^ # I 311 

1 m ^ ^ 3r#???TTf^ 

JTT^^, I sr^lcT ^ m 

%g;i t 

D, G. 

Acarya: — ^House-lizards etc. come under the category of 
jivas by virtue of their movements etc. in spite of their move- 
ments etc. in spite of their tail etc., being dissected. The parts 
like tail etc., that are cut off from the body, should also bo known 
as jivas by virtue of their movement etc. It is absurd to know 
them as no -jivas. 

Rohagupta: — Parts like tail (jtc., should definitely be called 
no-jivas in spite of their having characteristics of jivas. 

Acarya; — In that case, a portiim of an a-jiva object like 
ghata would be known as a-jiva. 
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Thus, according to this theory of yours, there would be four 
categories- viz Jiva, A-jIva, No-jiva- and No-ajiva-in stead of 
three mentioned by you in the Royal Assembly. 177-178 (2472- 
2473). 

Also, 

179. Aha te ajivadeso ajivasawannajai-lingo tti| 

Bhinno vi a-jlvo cciya na jivadeso vi kim jivo ? (2474) 

179. Atha te’jivadcs'o’jivasamanyajati-linga iti i 

Bhinno’pyajiva eva na jivadeso’pi kim jxvah % (2474) ] 

Trans. 179. And, if a portion of a-yii^fl, though separated 
(from it), is a-jiva according to you by virtue of its species 
and gender being common to a-jiva, why not a portion of 
jIva also, be taken as jiva? 2474. 

I f^t ? f;5W3T5fy^ 

I I tffi 

B. 0. 

Acarya: — When you take a part of a living being, though 
Separated from its main body as a-jlva, and not as no-ojlva 
because its jlti (species) and lihga (gender) are common to a-jlvd 
you have all the more reason to take a portion of jiva as jiva 
on account of their jlti and lii\ga being common. 179 (2474) 



Nihnavavada 
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In support of the same argument, the author continues — • 

m ST fw ll?c*o|R«\9<^|| 

180, Ghinnagihakoliya vi hu jivo tallakkhanehim sayalo vvaj 
Aha deso tti na jivo a-jivadeso tti no-a-jivo, (2475) 

^ ii?<ioHRWU 

180. Chinnagrihakolikapi khalu jivastallaksaiiaih sakala iva l 
Atha desa iti na jivo’jlvade^a iti no-a-jivah. (2475) ] 

Trans. 180. Even a dissected house-lizard is, in fact, jiva 
( or an animate being ) like the whole ( house-lizard ) by vir- 
tue of its charactei istics ( as a living being ). And if it is not 
jiva because it happens to be a part (of jiva), a part of 
a-jiva will ( probably ) become nd'a-jlva. 2475. 

D. 0. 

Acarya : — Like the whole of house-lizard, its part ( say a 
tail ) cut off from the body, is also jiva, on acconnt of its move- 
ments etc. 

Rohagupta :— Since tail happens to be only a part of house- 
lizard, it cannot be called jiva. Jivatva exists only in the whole 
Pf jiva, 
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Aea^ya: — Then, a part of an a-jlva (or inanimate) object 
like ghata will also cease to be a-jlva and thus be probably 
called no-a-jiva, in which case again, there would be four cate- 
gories : Jira, A-jiva, No-jiva and No-a-jiva. 180 (2475) 

■In reply to the argument that the system of saniabhiredha 
naya accepts the jiva pradesa as no-jIva, 

If ^ WII 

r 

^1 «r % wir, I 

w w ^ ^ ^^srfw's^wr’ifr fl i 

^ fl 1=5^ fi fw 

18 1. No-jivam ti na jtvadaijnam desamiha samabhiredho vi | 
Icchai bfei samasam jena samanahigaranani so. (2476) 

182. Jive ,ya se pafese jtvapafese eva no-jtvo l 

Icchai na ya jivadalam tumam va gihakoliyapuccham. (2477) 

'183. Na "ya rasibheyamiechai tumam va no-jivamicchamano vi | 
Anno vi naO necchai jivajivahiyam kim pi. (2478) 



IjT WWRfBtskT’^ 

181. No-jivamiti na jtvadanyam desamiha samabhirndho’pi | 
lechati braviti samasam y^na samanadhikaraiiam sah. (2476) 

182. Jivasca sa prade^o jivapradesa eva no-jivah i 

Icohati na ca jivadalam tvamiva grihakolikapucoham. (2477) 



Vada ] Nihiiavavada : 191 : 

188. Na ca rasibhedamicehati tvamiva no-jivamicebannapi ! 

Anjo’pi nayo neceliati jtrajivadhikam kimapi. (2478)] 

Trans. 181-182-183. Even the system of Samabhirudha 
naya ( docs ) not ( take ) a part ( that is ) different from j\m 
as tio-jXva, but mentions it merely as a compound ( laying 
down both of them ) in the same case. According to that 
( system ), the portion of that which is animate {jWa-pmdeia) 
is no-j\va. (But) this does not accept a part of jtva like the 
tail of a house-lizard (which is separate from the body) as 
no-j\va as you (assert). Although admitting (the category of) 
no~j\va, this does not allow for difference in categories as you 
(allow). Other systems also do not admit anything beyond 
jiva and a-j\va (2476-2478) 

I fT?T^ ki 

^ I li% i 

w*T ^ I 

I srfq % 

gsir 

g«?Ts?^nfq I 
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D. C. Even in the statement -viz Jivo ya ye paese, ya se 
sapaese no-jive ” of Anuyogadvara Sutra, the samabhir^^ha 
nay a does not admit a part separated from jXva as no-jiva but 
only that which is intimately connected with Jim. This naya 
interpretes the statement thus :-A part of the animate region is 
no-jiva. Jiva-pradeia is here explained as a karmadharaya com- 
pound and not as a Tat-purusa one. Jiva therefore becomes the 
adjective of pradosa, meaning thereby “ Animate region. ” Thus, 
according to the samabhirodha naya, a part of the animate region 
is no-jiva, and it does not take* anything different from the ani- 
mate region as no-jiva as you take. 

How would the third category be found in such a case 1 For, 
although, considering the existence of no-jtva, there is no differ- 
ence between jiva and no-jiva according to the Samabhirudha 
naya. No-jiva is nothing but a part of jiva and hence there are 
only two categories viz jiva and a-jiva. (which naturally includes 
no-jiva.) Other nayas, also, do not admit anything like no-jiva 
as different from jiva and a-jiva. The category of no-jiva there- 
fore, seems to be an original conception of none but yourself. 

"181-183 (3476-2478) - 

Even further than that, the Acarya argues :-t- 

'184. Icohau va samabhirndho desam no-jivameganaiyam tu| 

. ■ Micchattam sammattam savvanayamayovarohenam. (2479) 
185. Tam jai savvanayamayam Jinamayamicchasi pavajja do 
rasi I 

Payavippadivattie vi micchattam kim nu rasisu? (2480) 





Vada] Nihnavavada ; 193'! 

rTf ^ ^fT^TITfT f^^1TrTBT=5^RT ST’T^T?^ ^ Tf# t 

184, Tcchatu va Saiiiabliirudho dcsaiu no -jivamaikanayikaiiii'tu i 
Mithyatvam sainyaktvaiu sarvariayauiatopai'odheti.a. (2479) 

185. Ta/1 yacli sarvauayainatam Jinamatauiicchasi prapadya- 
sva dvau rasf I 

Padavipratipaftya’pi Mithyatvam kim nu rasisu. (2180) ] 

Trans. 184-185. Or, let the system ot Samabhirudha 
( philosophy ) admit ( the existence of ) no-jiva. ( But ) that 
being supported by one system (of philosophy) (alone),- turns 
out to be false. That which is supported by all the {philoso- 
phical) systems, is accepted as true. So if you (really) wish - 
(to follow) the principle of Tirthankaras, then accept (.the 
theory of) two categories. Por, even by twisting a syllable,' 
(you are led to accept) falsehood; what (to say) about the 
theory of) categories. (2479-2480). 

I II ? II 

IT% fTi«TT^5rJTrq?T^^ t%3^ 

^ # iRWiR^<i®ii 

D. c. 

Acarya: — Or, let the Samabhirudha nay a itself accept a part 
of jiva as no-jiva, like you. But that theory being supported by 
only one nqya, will become utterly unacceptiblo like the theory 
of 5akyas. For, a principle which is jointly supported by all the 
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philoso^foal s^ste»ae> k alehe taken as acceptihle. So, if you 
really want to follow the doctrine of the Tirthankaras which is 
suppdrteii by alT the philosophical systems, you shall have to 
admit only two' categiories : 1. The category of jtvas or animate 
beiugsr and S; The category of a-jivas or inanimate objects. 

CMe'Vwke, 

Payamakkharam pi ekkam pi jo na ro^i suttankldittham | 
Sfesam foyanto’vi hu micchadditthi muijeyavvo |i 

flf ofiC Elite's only one syllable of a word in a satra, and 
MeS the rest of the sutra, then also, his view-point should be 
rbeoghfeed afs false belief. ] 

According to this rule, if misinterpretation of even one sy- 
llable results in acceptance of falsehood, what to talk of misinter- 
preting the whole theory of categories? 184-185 (2479-2480) 





jifriT I 







rSr ?r:^| ^ri i 




186. Evam pi bhaijtjamaijo na pavvajjai so jao ta9 gurutja 1 
Cintiyamayam pa^attho nasihai ma bahum logam. (^81) 

187. To gam! rayasabhae n%giob»rai bahulogapaeeakkham \ 
^ahtf^-nanaS’vasio hohi ageijhapakkho tti. (2482) 

ItSi To Beiikii'inifa^para^ vaytoi naQvatjiyamagganam | 
EnfiaferiurSnfflmatya sisa^’y®*^®?^ obammasa. (2483) 







189 JElkfeo ivi wlva^ijjai jahe to bbapai .naBavM ,nlhai|i il 
Satto souni siyanti rajj^k^jatii ,pie bliagav^m. 

190. Guruna’bhihio bhavaO sunayanatthamiyana^^tiiyapa ,b]^niyafli I 
Jai si na satto soum to nigginhaminam kallam. (2485;) 

f^rTrTJT^ ST^ ?TT^5 ^ 

^w^Wcf^rTiJ 

’*T^fr: «rT^nTT4f^^f*T^ -^rf^rna: i 
^T^rfe 5r rTfft f^fff^ 

(186. iplvarfiapi bbariy^WO na pi^pady^te ,#• ‘yia^§|:a.^>,gj?¥^l 
Cintitamayam pranastp nasayatu pa ^abiup 
jl87. Tato rajasabbayam nigrihnami bahulolppratyaksamfl 
BabTijanaj^atoVasito bbaTedagrahyapaksa.iti. (1482) 
j188. Tato Balasrinripapurato vadam nyayopanttamargaijana I 
Kurvatamatitah ^isyacaryarjam.sadinaB'ah. (2483) 

189. Eko’pi navasadyate yada tato bbaijati narapatir^Jagon t 
Saktah srotum.sidaaiti rajyakaryapi me Bkiaga,jssanj!^^4lS^) 

190, Gurnija’bbibito bbaya,tek sravafiarthiamidapiyad bJjy^pt^pj 
Yadyasi na ^aktah srotum tato nigrihnami kalye. (2485) 

Trans. J86- 187-188-189-190. iTj 3 a^gbrpe,rsj|^.a^d ..jp J|j|s 
way, when he was not convinced, the preceptor thought “‘This 
.(^ip,n) Ijas sheen corrupted, but letshiin .not,c<>rr#ptjS(j!}e.^orld. 
.I;i?Wl, jtberefere .detfe^t himjn jthe 

the Royal Assembly. He will be known itp .jipiy ^ 
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defeated, (and hence) his theory will be unacceptible.” Conse- 
quently, the preceptor and the pupil passed six months in 
discussion of (the various) systems of philosophy before the 
King Balasri. When neither of the two was defeated, the king 
said “ Revered Sir, 1 cann’t witness this any more. (My) slate- 
affairs are getting delayed. " The preceptor replied “ A.11 this 
was told for your guidance. If you are not able to hear (any 
more), I shall defeat him to-morrow. (2481-2485) 

f 1 ‘‘it 

mi I “ Jiritfuftwin'ii fi 5ri'=Ti 

*ffnf i M ?TritTJfl'cr*frjrkr ^tf * 

D. C. The meaning is clear. Thinking that Eohapupta will 
not be listened to by any one if he is defeated in the public 
assemWy, the preceptoc discussed with him openly in the Royal 
Assembly of king Balasri, the principles of various philosophical 
systems® constantly for six months. But when King Balasri 
showed his inability to witness the controversy anymore as this 
state-affairs were being delayed, the Acarya promised to defeat 
Rohagupta on the next day. 186-190 (2481-2485) 

Then, 

? 'ST oftq' I 

rT ?T ^ srff «r I 

^ 'spiTf rft ?rfc«l fik 

8. The tracks of discussion of both were based upon Nyaya 
and hence their syllogism consisted of Pratijfta, hetu, udaharai?a, 
upanaya and nigamana. 
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Vaiia] 

^3" % sr^^-tT^^Tf'-TR^Tfl ll?'^^IK»<^<J|| 

^Rrsrmnr 

191. Biyadine b^i guru narinda ? jam meitjie sabbhuyam I 
Tam kuttiyavane savvamatthi savvappatiyamiyam. (2486) 

192. Tamkiittiyavanasuro no-jtvam dehi jai na so natthi | 

Aha bhagai natthi to nattlii kimva ben ppabanddenam, 

(2487) 

193. Tam maggijjau mullena savvavatthuni kintha kalena | 
lya hou tti pavanne narinda-paivai-parisahim. (2488) 

194. Sirignttegam Chalugo chammasa vikattiuija vae ji5| 
Aharana kuttiava^a coyalasa^na pucchanam, (2489) ] 

m. ^ ^ 5T ^ i 

:;rr% nA ^rrfffT ri ^ 

rq; ITF^fTT ^1%;? 2 1 

«rf5F^ra( f^rTt I 

5r3[TfriTT^r ipf^sKT’rSt '^^src^nT^rTr^fr^sr ^’ssrj^nj; n 

nm\wM\ 

191. Dvitiyadinc braviti gurur-narcndra I j'ad medinyam sad- 
bhatam | 

Tat kutrikapane sarvamasti sarvapratitamidam. (2486) 

192. Tat kntrikapanasflro no-j}vam dehi yadi na sa nasti| 
Atha bhanati nasti tato nasti kim ya hctu-prabandhena ? 

(2487) 
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193. Tad margyantam miilyena sarvavastuni kimatra kalena ? I 
Evam bhwatviti prapanne narendra-prativadi-parisadbhih. 

(2488) 


194. Sriguptena Sadalukah sadmasan vikrisya vad^ jitah \ 

^Udsiharan'anaia kutrikapane catuscatvarimsatasatena pri- 
cchanam. (2489)] 

Trans. 191-192-193-194. On the next day, the preceptor 
said “ It is knawti to hll that everything that exists on the 
earth sis nnoluded in the Universal Shop (Kutrikapana)®. Hence, 
iff '.the deity ( in charge } of the Universal shop supplies no-jiva 
( then ), it .is not ( correct to assert that ) no-jivd does not 
exist. -And if he says that it is not ( available ), then ( it should 
accepted that) no-jiva does not exist. What is the use of 
logical arguments ? So, demand all things at ( various ) prices. 
Why waste time ? When it was agreed upon by the Royal 
Assembly as well as the opposite party (with the words) “ Let 
it be so. ” Sa#ltika was defeated by ^rtgupta with the ques- 
tions df one hundred and fortyfour illustrations (set) at the 
Universal Shop after having passed six months in discussion. 
(2486 - 2489) 

,ji5r 

I 3IW, mi 


9. Kutrik^paria could be interpreted in this way : — Ku= 
Priftim^arth, world. Trika=Three, Trio-Kutrika=:The three worlds 
( viz.-’|8wga, (Mritya and Patala) Apaija=Sb.op. Kutrikapana couM 
ItiffiiSiocaiveadently ibe cailled Universal Shop wherefrom .all objects 
three words could be had. 
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^RRi;3i;T^r?ft^cr f ^s^qT^hr l 

g I ^ snw 

I git f^qs^sggft g ^4 l »3c4 ^ if^- 

qfgfgg454qt^fif?ft-^3«R^^gg^Tf4^% wT% tos^qi- 

wi, |tgiiT^sfqf%^ I gg^d^gig; ff^iagari?! nfi 

gg; itsftq ^q[3[t^gfgRgi'7^3i:4 ^gfc ^^rfg n f 
Rrf^qr^g^^ i srgig^g gc[fg-gtRd g5:gfgf<g»{^sfq 
gr^r^grg^ f% g§iiRg?ggiggrg ^^gsr^qqqtsrg^'^iR^ir iqr'sig 
^55rg?itg?gi^g I l(g i gg; g^gr^ g^q^gf gqg^ i^?Br- 
^T^R^5p|g ? ^r^^t ( gg 

gfggiftgr g^gg^gi g ^f^igj^gi^, ggg’’ if^ 
g% gtsHigi^ 3H f4f«g#gTir gi^ 

f4^g: I W ^^f-ffg^RT’Pt gifg g^pggioi ^-iRy-^gro^gr- 
f^gi^gifg gf^gg^girgr g3g?grR%g ^^g, gtf gfen ^^g?gi3 
^gigifeigg sq^g^g fg% gfg iRtf<i^iR«<:^siR8<j<iiig»<j‘^ii 

D., C. Next day, the preceptor Srt Guptacarya said "0 king ! 
it is welknown that Kiitrik&pax\a supplies everything that exists 
in the three worlds. So, it will supply all that exists cm the 
earth also. For ku means “ world ” and the three wcadds sare 
heaven-earth and-the nether-world, kpar^a means a shop. A shop 
where objects existing in the three worlds are sold is known as 
Kutrikapaija. Or, it may be called Kuirijapaxia also. Since every- 
thing is produced from dliktu or primary substance, jlva or con- 
sciousness and tmla or root, they could also be said to be trija 
( product of the three ). A place on earth where all such objects 
are sold, is known as Kfitrikkpaxia. Such Kutrikapanas or Uni- 
versal Shops, were usually managed by merchants who used to 
propitiate a Vyaniam.ov semi-god who would bring for them 


10. There are eight classes of Vyantaras: — Pl^Sea. Bhata, 
Yaksa, Raksasa, Kinnara, Kimpurusa, Mahoraga and (^todha^va. 
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any object required from anywhere in the three worlds. The 
money procured by sale, was appropriated by the merchants 
concerned. 

According to another theory, these shops wei’e managed by 
Vyantaras thsmselvcs and not by merchants. And, hence, the 
money procured happened to be their property. It has been 
mentioned in the Agamas that such Universal Shops were situated 
at Ujjain and Broach. 

It was proposed : — “ Let ib approach such a shop and 
demand no-jiva as distinguished from jXva and a-jiva. If the 
god in charge supplies us the same, the existence of no-j\va 
will be accepted. But if ho refuses to believe in such an entity 
as “ no~j\va” we shall have to believe unanimously that no-jiva 
does not exist. Why waste time ? Let us approach the Universal 
Shop and settle the dispute. ” 

King Balasri, Rohagupta and all the members of the Royal 
Assembly, consented to this proposal and proceeded to the 
trik^pana. They demanded one hundred and forty-four objects by 
means of a number of j^uestions but they could not get, no-jiva 
as distinguished from “ jtva ” and “ a-jiva. ” Consequently, Ro- 
hagupta was defeated. 191-194 (2486-2489) 

The one hundred and forty-four questions referred to above 
are counted as follows 

S’JTr 

rT^ ^ \ 
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!lf^3Tr 


195 . Bhu-jala-jalana-nik-iiaha-kiila-disa-aya-niatio ya davvaim i 
Bhagnanti navcyaiiD sattarasa gima imc anijie. ( 2490 ) 

196 . Hava-rasa-garidlia-phasa-samldia parhiiai.iamama.ha-puhu- 
ttam ca I 

Saiijoga-vibhaga-para-’paratLa-biiddhi-suhaai-dukkham. 

( 2491 ) 

197 . Iccba-doSfi-payaita ctto kamiiiam tayani oa pancaviham! 
Ukidiovana-vakkhovau>i-pasarana”kuncanai 3 i gamanaiu. ( 2492 ) 

198 . Satta-sanumnani piya-samannaviscsaya-viscso ya i 
Saiuavao ya payattha clia chattisappabheya ya. ( 2493 ) 

199 . Pagaio agarci.ui ya nogarobliayanischao savvc ! 

Giiniya oyalasayam pucchanain pucohib dcvo. ( 2494 ) 

[^-^?5-^^<jqrpsf^^-qr’^T:-^i^‘i^r-ssrwrJTy“Tr;Tsr 5:5?TTm i 
5r%fTrf^ 

f^srr-i^-sr^rrJTrf^rT: rr^ i 

' ^Tr^q^rs-^^q-qr -srHR’iTf-ss^2^^rf^-TrTT^iI^!R 

^UTr^qrJTf^ ^ ^mR^r-f^qqiT-f^’TJsr i 
’tWh ^fffif^riT'^snrsr - 

srfj^rrsqnr^nr ^ 1 


195 . Bba-jala -jvalana’-uila-nabhiaJi-kala-diga-’tmano manasca 

dravyani | 

Bhanyanto navaitani saptadasaguiia imo’nye. ( 2490 ) 
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196. Rupa-rasa-gandha-phasa-samkha-parinamatha-mahat-pri- 
thaktvam cal 

Saipyoga-vibhaga-para -'paratva-buddhayah - sukham - dub- 
kham. (2491) 

197. Iccha-dresa- prayatnavitab. karma tacca pafioavidham 1 
UtksepanaVaksepana-prasaraija-’kuncanani-gamanam. (2492) 

198. Satta samanyamapi oa saraanyavisfesaka-visesa^oa i 
Sam’avayasca-padarthah sat sat trimsat prabhedasca. (2493) 

199. Prakritya’karena ca nokarobhayanisedhatab sarve i 
Gu^iitaatvekacatvarimsatasatam pricchaaam pristo devah. 

- (2494) 

Trans. 195-196-197-198-199. The deity (in charge) was 
asked one hundred and forty-four questions as follows :-Earth, 
Water, Fire, Wind, Sky, Time, Direction, Soul, and Mind are 
called the nine main substances. Form, Taste, Odour, Touch, 
Number, Shape, Length, Distinction, Combination, Separation, 
R;emotenesS, Vicinity, Intellect, Happiness, Misery, Desire, 
Aversion, and Effort— these are seventeen Qoijas or properties. 
And there is K^arman or Action which is of five varieties viz 
Those of I. Throwing up, 2. Throwing d own, 5. Expanding, 4. 
Contracting and 5. Moving. The samanya or Qenus ( divided 
into) generality of existence, general property, and (generality 
of) particular (elements). There are visesa ( particularity ), and 
samanya ( co-inherence ). ( Thus there are ) six (categories of) 
elements^^, of which there are thirty-six varieties. On multi- 
plying these (thirty-six) by prakriti or the root-form, a-kara 
(i. e, prefixing gr to the word), no-kara (i. e. prefixing jft to 
the word), and both together (i. e. prefixing and ^ both 
to- gether ),- there will be one hundred and forty-four ques- 
tions. (2490-2494) 

11. According to Vaisesikas there are seven elements : Dravya 
(sabBlan^e) Gnitta ( quality ) Karman ( action ) Samanya ( Genus ) 
Vi^esa (particularity) Samavaya (co-inherence) and Abhava (Non- 
existence)'. JainaS d;0 not admit abhzva, 
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V&4a, ] 

I 3itet, 

^W; ^ra:, sTR^, I mm 

’?Ri?m^, 1^- 

^fii whw<) fkwiu W-sq^^, f^:, ^=5^, 

I fgj ^4 5^: sRT^TO^, 

sfrf^q;, q^jRiq^, I ^Rn?4 qw w, ^iwi- 

^Tm?qfq^q%f^ i qq ^ qq%ia^^- 

^=qT, 3:5qtq-5'q^qi^, 

■-fwjRq~jft^cqr?rqr?q^^[qi?q^q ?fq l isrTqF7^%fl«T- 

pqqqf%-3I^q55q qfl^iqTfq^, W, mJr^- 

5[5qRqTft I qOTqi?q“^“q^f^^«n5q^q wf^ ' sc^q-gor- 
^R^qqr’Sqqqqi^lgj sifq^^ i 

3:5qRqTi^^q qq i ^ qqt*^ i ^qjqi?^: i ^mqfqqqT5|^^ i 

q^q^^ q^JTiqq: qi qqiq?{ qjfw^^Rt-qqrqt s^squqf, 
qfK^iiHt g«iiRf, q^RT ^qnf, qqRf qRFqRiq;, f^-qrwq- 
^5q qs f^^qi ^q?^Rq{ i q^ q ?il ^w^, mx^t 
3^qfq^q5q-^^q%r%t q^itgfomTt q^^fM m 
qqfq qq; w* f ^qiniq^q: \ iqqq iqqg^qs^r^ ^ 
q^f^=^, qqt g^qq^qqt Rf rt qf^qq: qqrqlj q^:^, 
q?iqT”“qfqq1 i qqt, ^H^q qqt ^s^r#i 

qi5Ri^<q ^^qi rwrt q^^i Mq^^ qq? “ siqf^^ l^qil^ I 
qqr R^^qi q^^ qq?-'^ ^qWf W^ t qqr, 

q|qq ^ qts^t qf^ ^^q^cTfqm qs: ^ qqi 
^aiqfqql ^qifq I qq ^fq^qfq q^-sqR^- 

^qjT^tqqfqV^^^qcqRj q^s^rq^^t qqjsqi # i qqqftqrqaRr 
gfq^’^ #1 srif-qg “qf^ 
qiqqi qq ^q q^su Rt^q?^ ? i q^q^, f^?g 
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i g?[isqqi^gr, Jifefi^- 

D. 0. 1. Dravya (substance), 2. Guna (quality), 3. Karman 
(action), 4. Samanya (genus), 5. Visesa (particularity) and 6. Sama- 
vaya (co-inherhnce) are the §ix main categories under which all 
the objects are classed. There are nine kinds of dravya : 1 . Earth, 
2. Water, 8. Fire, 4. Wind, 5. feky, 6. Time, 7. Space, 8. Soul 
and 9. Mind. 

There are seventeen types of Guna ; — 1. Form, 2. Taste, 3. 
Odour, 4. Touch, 5. Number, 6. Shape, 7. Length, 8. Distinction, 
9. Combination, 10. Separation, 11. Remoteness, 12. Vibinity, 13. 
Intellect, 14. Pleasure or Pain, 15. Desire, 16. Hatred and 17. 
Effort. 

Karman is divided into five types: — the acts of 1. Throw- 
'ing up, 2. Throwing down, 3. Expanding, 4. Contracting and 5. 

■ Moving. 

Samanya is three-fold: — 1. Existence, 2. General Property 
and 3. Generality in particular. Three types of s^m&nya are ex- 
plained in two ways viz (1) Satta or existence means acceptance of 
.dravya, guna and karman as existing. S&mmya means quality 
of being dravya and guna etc. while samanya-visesa constitutes 
qualities of being prithvi, jala etc. (2) The general case of gene- 
rality ( mahasamanya ) covers everything and hence has no alter- 
- native. Satta or existence admits the various substances as dravya 
while .dravyatva, gunatva etc. constitute samanya-visesa. 

* 

' " -■ According to others, and saUk are exactly 

opposite to each other. 

V7s£^ is final distinction and samav&ya is co-inherence or 
intimate connection. 
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Thus, there are six main categories of substances of which 
there are thirty-six varieties in all. Each one of these, was 
demanded at the Kutrikapana (a) in its original form (b) with 
the prefix ®r. (c) with the prefix (d) and with both the prefixes 
( 31 and »ft ) together, one after the other. In this way, one hun- 
dred and forty-four questions in all, were put before the said 
Kutrikapana. Take for example the case of prithivi. While dema- 
nding prithivi, firstly, the element of prithivi is demanded, in its 
original form. Then the demands of A-prUhivi ( ) No- 
prithivi and No-a-prithivi are respective- 

ly made. 

On demand of prithivi, its existence is inquired. Similarilyty, 
on demanding “ no-jiva ” if the deity in charge satisfies the 
.demand, it is taken for granted that “ no-jiva ” exists. But if the 
demand is not fulfilled, the existence of no-jiva will be denied. 
It is, therefore, better to settle this dispute by putting such 
demands and save time. 195-199. (2490-2494) 

Now, explaining how the various demands were made and 
fulfilled, the author states — 

200. Pudliavi tti d^i letthum deso vi sauianajai-lingo tti | 
Pudhavi tti so’pudhavtm dehi tti d^i toyaim. (2495) 

!Ro®ii=<v^Hii 

200. Prithiviti dadati lestum doso’pi samairajati-liiiga iti \ 
Prithivtti so’prithivim dcMti dadati toyadl (2495)] 

Trans. 200. (On demanding) " earth ” he gives a lump of 
earth. (For), even a part is of the same genus and gender, 
(and hence) is nothing (but) prithivi. But when asked that 
“ Give us a-prithivl ’’ he supplies water etc. (2495) 
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<<55^ TTJ^siTT, ?Mc^- 

I *^3fiRr4f 


D. C. On demand of " priihivV' , th.Q deity in charge of the 
Kutrikapana supplies a lump of earth. Here, if it is objected that 
on demand of one thing, something else is given, it is not so. 
The clod which is but a portion of prithivi is nothing but prithivi 
as the genus and gender of both are common. 


On the demand that “ Give (us) a-prithivi ” the deity supp- 
lies water etc. 200 (2495) 


And in case of no-prithivl- 





fk ^ ^ ^ rfv fw IIRot^lKV^vsn 


201, D^sapadisehapakkhb no-pudhavim dfei letthudesam so | 
Letthuddavvavekkho ktrai desovayaro se. (2496) 

202. Ihara pudhavi cciya so letthu vva samartajaikkkhanao I 
Letthudalam ti va deso jai to letthu vi bhudeso. (2497) 




! 

f?TT^ ^ R»Tr5T3Tlf^^S^trrrT: I 

?rT ^ iRo5(iRi?^v9H 



Vada ] Niknavaradla : 207 : 

201. De^apratisodhapakse no-prithiv{m dadati lestudesam S3h| 
Lestudravyapeksah kriyate desopaoaratastasya. (2496) 

202. Itaratha pritliivyeva sa lasturiva samanajatilaksaijatah I 
Lestudalamiti va dcso yadi tato Icstarapi bhudosah. (2497)] 

Trans 20I“20'2. (On demanding) “ no prithivX'' in case 
of (interpreting it as) the nagalion of a part, he supplies a 
piece of clod on account of its usage as a portion with re- 
gard to clod as dmvya. Othervyise, that (also) will be nothing 
but prithivX on account of its (being characterised by the) 
same genus and gender. Or, if the piece of clod is (taken ) 
merely (as) a portion then clod is also nothing but a portion 
of earth. (2496-2497) 

hi ^ 1 ’dd; 2 

fq^q;, 

#5fq Tffgs^T I m qR^RT^f’H^- 

3i5r it ^ T%^' 

^ ^ ^sfq ^fqsxn h ^ I 

^Sfq ^ 

D. C. When “ no-prithivi is demanded, the deity-in-charge 
ihterprotes it as a negation of part and accordingly he supplies 
a portion of clod which was firstly taken as earth in general. 
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Here, if it is objected that by the word “ no-prithivi ” a part 
of prithivi would be understood, but since a piece of clod is the 
portion of a portion of earth, how could that be called “ no- 
prithvi ? The reply is this : — Just as the substance of prithvl 
has been transposed upon clod as stated before, the sense of 
portion has been transposed upon a piece of clod. In other words, 
clod represents ‘prithvi’ and a piece of clod represents a portion 
of “ prithvi ” in this case; otherwise, really speaking, the portion 
of clod is nothing but prithvi ” as jati etc. of ' prithvi ’ are 
found in it also. The objection tbat a portion of clod could not 
be called ' prithvi ’ in spite of their jati etc. being common, is 
not proper. Eor, in that case, even clod which has already been 
taken as * prithvi ’ before, will not be called ‘ prithvi ’ as it 
happens to be only a portion of ‘ prithvi 201-202 (2496-2497) 

This argument is explained with illustrations — 

203. Dehi bhuvam to bhaiiie savvan^ya na yavi sa savva i 
Sakka Sakkena vi yaiieum kimuyavasesenam ? (2498) 

203. Dehi bhuvam tato bhanite sarvan^ya na capi sa sarval 
5akya Sakr^napi canetum kimutava^eseija ? (2498)] 

'Trans. 203. On the demand that "Give (us) prithvi ” the 
whole of earth should be brought. But (ca) since the whole 
of it could not brought even by Indra, what, then, to talk of 
the rest (of gods) 2498, 

M I to 
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D. C. If clod is not taken as earth, then, on saying that 
"Give (us) earth” the whole of earth should be supplied by him. 
But that is impossible. Even Indra will not be able to bring the 
whole of earth; what, then, to talk of the capacity of ordinary 
deities such as tlio one at the Kuirikapana etc. ? 203 (2498) 

Hence, 

« 

% rTfr \ 

?TfT TW !RoMR^o®li 

20J. Jaha gluicUiinanaya bhanic na hi savvaijayasatpbhavo kintui' 
Dcsaivisitthaui ciya tamatthavasao samappei. (2499) 

205, Pudhavi tti taha bhanib tadegadcsb vi pagaranavasao 1 
Lelthutnini jayai mai jaha taha letthudesb vi. (2500) 

rfW’l^^rT: 

ffsfirr rT^^trsn- sr^T’^nr^r^r^ i 
Trfk^JiTr rr»Tr ir^hirHooII 

204. Yatha ghatomanaya bhanitc na hi sarvanayanasaipbhavah 
kintu I 

Dbsadivisistameva tamarthavasatah saniarpayati. (2499) 

205. Prithiviti tatha bhanite tadekadcsb'pi prakaranavasat i 
Lostau jayato mati-r-yatha tatha Icbtndbsb’pi. (2500) ] . 

Trans. 204-205. Just as, on saying " Bring ghata ”, there 
is no possibility of bringing all ( ghats ) but he gives ( only ) 
that one ( which is ) characterised by place etc. by means of 
usage, so also, on demand of ‘ prithvt ’, the purpose being 
attached to one of its parts, ( the deity ) is inclined (to give) 
the clod and consequently a piece of clod. (2499-2500) 
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%sf^ H ?sii 

hr: 1^5- 

^fkx gsTISHrfq 

HTHRHT 

wm w iRrs^^ftsfq i 

|t5% ^g1 HH'i'JT- 

m we^ '* %«'^f 

^sfq if^ IR^^^IR^ooil 

D. C. Ordinarily when a ghata or pata is demanded, by 
saying “ Bring ghata ” or “ bring pata ”, all the g//fltas or patas 
are not supplied. Nor is it meant so. Only a particular ghata 
belonging to a definite desa, kala etc. is supplied. 

Similarly, when it is said that “ Give (us) prWbA ”, the whole 
of priihvl is not asked for, and that is not physically possible 
also. Hence the deity is naturally inclined to give a lump of 
earth anticipating that the object of demand will be satisfied by it. 

The same is the case with the demand of “ no-prithvl ”. 
Just as, on demand of “ prithvV’, its portion-a lump ofearth- 
is given, on demand of “ no-prithvl ” a portion of the lump of 
earth is supplied with a view that the object of demand will be 
satisfied by it. 204-205 (2499-2500). 

Explaining how a portion of clod could be taken to serve 
the purpose of no-prithvl ”, the author states — 

rTf rffw I 

206. Le^^hudavvavekkha^ taha vi tadd^sabhavao tammi i 

Uvayaro no-pudhavi pudhavi cclya jailakkhaijad. (2501) 
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rT’STTf^ rT^-^Tr^FT^f^ I 

SrrffTOTiTrrJ IRo^lRHo?ll 

206. Lestudravyapfeksaya tathapi taddfesabhavatastasmin I 
Upacaro no-prithivi prithivyeva jatilaksariatah. (2501) ] 

Trans. 206. “No-prithvi” is nothing but “prithyl” from 
( the point of view of ) general characteri.‘«tics. Still, however, 
with regard to clod ( as a ) substance, the application ( of 
no-prithvitva ), is made on that,»because of its being a portion 
(of clod). 2501. 

5rT5^?^i^?r ^ : i pr: ? 

^ ^riw: I ’T^^n5fe:%4 

5113 ^^ 1 ^, ^ ^ \\\ 

D. C. Although a portion of clod is nothing but “ prithvl ”, 
an upac&ra of the property of ‘ no-prithivI ’ could bo made to 
it. Since clod was a portion of prithvl, the property of prithvi 
was attributed to it. Now, taking clod as prithvi, the property of 
‘ no-priihvl ’ will further bo attributed to the portion of clod on 
the same ground. (2501) 

With regard to the implications of negation by prefixes ^ and 
8T, the axithor explains — 

’TTTf ^ ^ % I 

IRoVSlRHoRII 

207. Padisohadugam pagaim gamfei jam tona no-a-pudhavi tti i 
Bha^ie pudhavi tti gaidesanisfeh^ vi taddfeso, (2502) 



- 212 ■: 


jinathadra Gani's [ The sixth 

rl^^} |Ro\S|R^o;^|| 

207. ;PratisedhadYikam prakritim gamayati yat tena no-a-pri- 
, r; thivitjil 

Bhaijite prithiviti gatird^sanit^dh^’pi tadde^ah. (2502)] 

'Trains. 207. ^ince Iwo negatives bring about the original 
sense, when ‘ ho-d-prithn' is uttered, prithvi is asserted. (So) 
even in (case of) negation of a portion, (the existence of) 
that portion (is implied). 25^2. 

,^q5I-Ro\9 ‘‘It Jrf^4 

I ^ f%” ksa- 

^ 

iR^o^n 

♦ 

D. 0. Two negatives viz wf and sr would make one affir- 
mative. * No-a-prithvi’ would, therefore, mean prithvi. 

Taking fft no to signify negation, of only a portion, no-a~ 
prithvi would mean a portion of a- prithvi, i. e. a portion of 
water etc., as a consequence of which, the deity would give a 
portion of water etc. 207 (2502) 

# 

Thus, 

f5r=53^3qt fTf IRo^IRHo^ll 

208. Uvayarao tiviham hhuvamabhuvam no-bhuvam ca so d^i I 
Nicchayao hhuvamabhuvam taha savayavaim savvaim. (2503) 

0Rsr^?ft mi ^’srffw iRo<iiRHo^u 
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208. XJpacarat trividham bhuvamabhuvam no-bhuvam ca sa 
dadati I 

Niscayato bhuvamabhuvam tatha sarayavani sarvatji. (2503) ] 

Trans. 208. By (way of) formalily, he supplies three types; 
prithVi, a-prithvl and no-prithvi, but practically prithvi and 
a-pnthv\ In that manner, all objects having portions ( are 
arranged ). 2503. 

I srit sr^rf^, ^ 1-7 I 

i^{ ? 1?:?! f| 

I m IvqiR” 

^-^fgsqcr|Rqr^qq?flTR?7I^, ^ I 

•<r^q 

I t 

I Sigf^tC^^sfq ^gfqq^ 3[Rqq5R mt I 

f^tqqTT^Tr^;^ g ^^d^5T?rtRRi[^I^gT?^f7 f^ST^RRR^ 

3[o[i^f^ J JT?RR5r^«>r ^ 

m R»r# iRH°^ii 

D. C. The deity in charge of Kutrikapana satisfies demands 
of all objects in this way. On demand of * prithvi ’, he supplies 
a lump of earth. On demand of a-pritfm, water etc., and on 
demand of ‘ no-pritlivi ’ a portion of earth. Since “ no-a-prithvi ” 
either signifies ‘ prithvi ’ or water, as seen before, it would not 
be classed separately. Thus according to Vyavahara-naya which 
apprehends an object with the detailed apprehension of all it§ 



:214: Jinathadra Grafti*^ ([i'he sixtli 

parts, all objects coming under the categories of ‘prithvl', ‘ a- 
prithvl ’ and ‘ no -prithvl ’ are apprehended and hence supplied. 

WhUe, from the point of view of the Niscaya-naya, the ob- 
jects are supplied either in the form of prithvl’ or in the firm 
of ‘ a~prithvl 

This leads us, therefore, to an important conclusion that the 
objects that have parts could be supplied either in two ways or 
in three ways, but those that have no parts could be given only 
in two ways. 208 (2503) 

Objects that have no parts "could be given only in two ways. 
Because, 

209. Jivaiuajivam daum no-jivani jaio punarajivam \ 

D^i carimammi jivam na u no-jivam sa jivadalam. (2504) 

209. Jivamajivam dattva “ no-jivam ” yacitah punarajivam | 

Dadati caram^ jivam na tu no-jivam sa jivadalam. (2504)] 

Trans. 209. After having given ‘jiva’ and ‘a-Jiva\ he 
was requested (to give) no-jiva. He gives a-jlva again. In 
(case of) the last one, he supplies jiva but he does not give 
a part of jiva as no-jiva. 2504. 

5?^ ^ IKHoVIl 
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D. C. When ‘ jlva ’ is demanded, the deitj-in-charge supp- 
lies birds like parrots etc. On demand of a-jlva, he gives a piece 
of earth or stone. On demand of no-jlva he again gives a piece 
of stone, interpreting sft (no), to signify absolute negation. In 
case of no-a-jlva being asked for, the deity supplies jlva like 
parrot, taking 'no' and 'a’ to-gothcr, signifying affirmation. But 
the deity does not suy)ply a portion of jwa in any case. He 
docs not intorpi'et ‘no-jiva’ as a portion of jiva and supply the 
same accordingly. 

It will be noted here that on demand of four entities (jlva, 
a-jlva, no-jlva and tio-a-jlva), only two were supplied in fact. 
The third Avas considered as non-existing like the horn of an 
ass, and hence was not supplied. 200. (250-1) 

Then, 

^ f^TTrff sft 'TtTV ! 

210. To niggahio Chaluo gurn vi sakkaramuttamam patto 1 

Dhiddhikkarovahao Chaluo vi sabhahim nicchtJdho. (2505) 

■» 

[rTrft m^fr: 'SflWi \ 

^iflrrfTT fo^^KTftrrri iRt °IRHoH 

210. Tato nigrihitah Sadukko gururapi satkaramuttamam pra- 
ptah I 

Dhig dhikkaropahatah Sadukko’pi sabhato niskasitah. (2505)] 

Trans. 210. Hence Sadukka was defeated, and the prece- 
ptor was accorded the best of reception. And Sadukka over- 
come with many humiliations, was (consequently) driven away 
from the Assembly. 2505. 
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D. C. When the deity-in-charge of the Kutrikapana did 
not supply ‘ nd-j\va ’ on grounds of non-cxistcnco, tlohagiipta 
was declared, as defeated. The preceptor ^ri Guptacarya was 
greatly honoured by the King and the people. Rohagupta was 
eventually driven away from the Royal Assembly, with great 
humiliation. 210 (2505) 

Then, 

^ 

211. Vae parajio so nivvisao kario narindena | 

Ghosaviyam ca nayare jayai Jino Vaddhamaijo tti. (2506) 

212. Tenabhinivesao samaivigappiyapayatthamadaya | 
Vaisesiyam paniyam phaikayamaiigamannehim. (2507) 

^rf^rTJ ^ l 

STof^rT IIR^RIRHo^ll 

211. Vade parajitah sa nirvisayah karito narendrena | 

Ghositam ca nagare jayati Jino Vardhamana iti. (2506) 

212i Tenabhinivesat svamativikalpitapadarthmadaya I 

Vaisesikam pragitam sphatikritamanyanyaih. (2507) ] 

Trans. 211-212. Defeated in discussion, as he was, the 
King discarded him And, it was announced in the city that 
the Tirthankara Vardhamana (Swami) succeeds. Then taking 
( the six ) entities which were recognised by his own intellect 
and p''opagated by various followers of his, an alto-gether 
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different tfieory. was established by him, out .of .his (strong) 
adherence (to his, own conviction). .(25,06-2507) 

^ piJIT mi 

^ ^r?T^TRJr %Tfq# ^?5a?R^ 

I ^ mk 

1 ^T- 

cKT^ I KH «? 1 1 1 

D. C.' When- Rohagupta was defeated by the ..preceptor, ;the 
king discarded his .authority, and it was announced intthe. city 
with a heating of drum, that the great Tirthankara Yardhamana 
(Swami) succeeds. 

Although Rohagupta was defeated in discussion, .the prece- 
ptor 5ri Guptacarya was so much enraged at him that he dashed 
an earthen pot ( full of ashes ) against Rohagupta’s head. Roha- 
gupta went away with his body besmeared with ashes etc., and 
out of sheer adherence to his own convictions, he set out to 
propound an absolutely different theory ( known as the Vaisesika 
system of philosophy) which was spread by his followers after 
him. 211-212 (2506-2507) 

Finally explaining how Rohagupta came to be known as 
Sadulnka, the author says — 

?rT^ ^ I 

213. Nameija Rohagutto gutteija lappab sa Coloo I 
Davvaichappayatthovabsanao Chaluu tti. (2508) 
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Namna Rohagupto gotrona lapyate sa Colukah I 
Dravyadisatpadarthopad^sanat Sadukka iti. (1508)] 


Trans. 213. He was known as Rohagupta by name, and 
Ukka by lineage. He was called Saduluka because he prea- 
ched (the theory of) six entities, such as Dravya etc. 2508. 


\\R\oC\\ 

j ^ 

D. O. His name was Rohagupta and his gotra was Ukka. 
Since he preached the theory of six entities viz Dravya, Guiia, 
Karman,' Samanya, Visesa, and Samavaya, ho was known as 
Sadulaka. - - - . 


JEtid of the Discussion with the Sixth Nihnava. 
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Discussion with the Seventh Nihnava. 

rTf^rr i 

214. Paficasayaculasiya taiya Siddhim gayassa Virassa i 

To Ahaddhiyaditthi Dasanra nayarb samuppamia. (2509) 

rl^T aTrfFI I 

« 

214. Panoasatani eaturasityadhikani tada Siddhim gatasya Virasya 1 
Tato’baddhikadristir-Da^apura nagarb samutpanna (2509) ] 

Trans. 214. Then, the theory of the Abaddhika Nihnava 
came into existence in the city of Dasapura, five hundred, 
and eighty-four years, after Vira (Sramana Bhagavan Maha- 
vira) had attained Final Emancipation. 2509. 

D. C. Clear. 

2J5. Dasauranagarucchugharb Ajjarakkhiya Ptisamittatigayaiu ca i 
GoUhamahila narama-Uhamesu pueclia ya Vinjhassa. (2510) 
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«TtOT*rrff^s^fr-;?r^¥r?i^t T^m 

216. Dasapuranagara Iksugrihb Arya-Raksitah Puspamitratrikam ea | 

Gosthainahilo’stama-Navamayoh priocha ca Vindhyasya. 

(2510)] 

Trans. 215. Arya Raksita-suri was (a preceptor) in ( a 
( a monastery named ) Iksii’^iha in- (thfe) city (of) Da^apura. 
He had three (pupils named) Puspamitra ( Qhtita-Puspamitra, 
Vastra Puspamitra, and Durbafika Puspamitra ). Qostha-Mahila 
had a discussion- with (an ascetic named ) Vindhya about 
the Eighth and Ninth ( Purvas ). 2510. 

D. C.' Arya Raksitasuri was conducting a monastery named 
Iksugriha in the city of Dasapura. Hd had tht’ee- pupils - named 
Qhrita-s-Puspamitra; Vastra-PuSpamitra and- Durbalika PuSpa*- 
mitra; respectively. 

Another prominent pupil-Gostha-Mahila ( who also happened 
to be the maternal uncle of AryaRaksitaseri ) had a discussion 
with an ascetic named Vindhya on the Eighth and Ninth Purvas 
{ viiz Karmapravada-pnrva and Pratyakhyanapravada-purva 
respectively ).^ 

wlmld^ stor;^‘ is narrated as follows: — 

3Tf^4 !iw 

216. Soana kaladfi’ammam guruno gacchammi Pasamittam ca | 
!!Chaviyam- guruna kila Gottha-mahilo macchariyabhavo; 

(2511) 

1. For ddtaiis ab’out PerVas, Vide Ititroduction and also 
Chapter it' Foot* notd 2i. 
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^ 1 

216, ^rutva kaladbariBam guro-r- gaoche Puspamitram-.ca.l , 
Sthapitam' gviruna kila Gostha-Mahilo matsaritabhavah... 

(2511)]. 

Trans. 216. Having, heard, thatThe preceptor- { Arya Rak^ita-^ 
silri ) had- attained nirvana- and that ( Durbalika ) Puspanutrat 
had ( already ) been appointed ^by the preceptor ( as an Aca- 
rya ) in the Qaccha ( Congregation-Safigha ),' Qostha-Mahila 
was- really excited with- jealousy. 2511.. 


^ I ^ 1 =fWiW' 

I 

urn Wr g^fs^Rnnsli 

i nit irR 

figj iiT?5TO^f«f.5im5R?r li nn ^ 

I 51/^ »T=5| 

?pp ffjRRs nmnt ^^t>\ 

wv^ 3>iiHi^5T5RTRt nnw^ 

;iw srnffi 
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^mt I =^ ^giNT 1 

f^'^R ^sfq |;«?T^ mm 

f ^T RFfS I 

^tf^=Esif^r, ^ ^mn m if^ ’ i qf^^^^iTlt^oii- 

\ qfg^ 

^ iqt^^?35^ mH\ 

^#fq i mt w* f^%- 

sftqfj I I ^^^3SRi5!^?i ‘‘arsiifir” 

# f^g^ ^>11%^, 5aT>iiq: ?iRtiRsf^gr ^ 

5’^*wf^illfet^*tfq ^qTfjr% ’ i 

^mr*' ^ 

^T55TO^^T f^^R I g^oil ^TE^“%f|fR5rRRTfll5^ 

g5ig’ I ^g;5r#qT%?^?gTR^sf^?5r w ¥Ri '*T^- 

I ^ k ^?5S?iR*TRR^T: I 

. ^ilR5r*T^T 5iTf^ ^¥xm, 

gqJT’qRT ^RT 

g?iRJir4:{ lf^ 

%Rifl^ fk^m u^ ^Ji RRT f^g^^s^rl i m%mA 
srikR I 

^«rrqPr3*i^Tqf^^j, I 

RTi^gl 1 
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Tr=ss|q^?T If ^mt i 

## 1 '^I 

^W> ^fsfq f5fq=s«f??r I ^ q^sf^r I if i 

f5r I fit |f srff i.fi’ir Ff^>T^ j 

f^Ift fft^lf 1 ^^ff 

siff i 

f^fT%fi?rT®if ” l 
ff j i^if : ” # f ; f 1^ i 

ffffj ftgrfTft% =f f®TF ^fi- 

^t^ ffffSf^^^ I TF^sttrfflf|^;-«q[SIT ^jvf ^?IIS%- 

flfq ^rw ff^fSfg I 3?fq =f, 3lt fl 3r?T g ;;{ 

ffl^flf, ff : if^m^ dfff ffffsfg^^ I 


%Ff Tfl^f 'f gf mi f f g^rr: ) f ft ^rgtFf : 
?sfff ^Rf^ff^r%f ; ? I ff : 

ffTsd I f=s^f«JiMT- 

iV^fT w^ srff fWf isf- 
^f : ( f%'^¥gfr'fftsHt vfqfs? f «r[-‘ ffsf ifffftqi?#, 

T%ff ff Iff sf fdff T? ? ’ 1 f 1 f 1 ifgm fsq-crf^sig^ 

^ff^q5i5s’FT>fiqfTi3iffififi f ^ 

ij^ff i f frfif fiTf f Rft f i%fkf; *ii?tff sf r- 

RlJlf^ff^f ff ?f (f^T if^ WSR^fft I 

3r?f|i 

Ritt ^if J # II 


3If q;[in g^^qt ff : ^^kt 5RR- 

fw 5ft5[R^%f^f ^^ 1 , ffi 5'^qfff ^ f =5|5sf^q^ ^fifqffTf;4 

^ %RTft^ fRllfflft f^TTf: IR^nil 
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D.‘ C. Before prcroecding.to the story of the Seventh Nihnava, 
and his theory, it is necessary to narrate briefly the story -of 
' Arya Raksitacarya as told by the Original Avasyaka Satras : — 

There was a Brahmin named Somad^va in Dasapura nagara. 
His‘ wife' Rudrasoma, of whom Somad^va had a son named 
jRaksita, was 'a devoted- follower of the Tirthankarasi Baksita.was 
proficient in all the fourteen lores.® On the advice of bis mother, 
•ho.aecepted fifjjfesa at the hands of Acarya , Tosaliputra, under 
. whose guidance he studied all the eleven Angas and whatever 
he could of the Twelfth Anga. In additioi^ to that, he learnt 
nine pQrvas and twenty ►-four yavikas from Arya Vajraswami. Has 
brdther' Ek.lguraksita was also initiated as an ascetic when * he 
came 'to'-Raksitasari. Then gradually -both of them made, all their 
relatives including their father, mother, and maternal uncle Gost- 
ha-Mahila accept aflAsa. Since a number of persons were initiated 
'in this way,. Arya- 'Raksitasari got his gaccha -established. 

In the gaccha, there were three disciples- named Puspamitra : 
Ghrita Puspamitra, Vastra Puspamitra, and Durbalika Puspamitra, 
of whom Durbalika Puspamitra was conversant with >the nine 
•Purvas. ' Durbalika Puspamitra, Vindhya, Palgnraksita ,-ahd 
' G^stbanfihila were»the' four chief ascetics in ihe ^gaccha. Durba- 
'-■•li-ka- Puspamitra was entrusted- with the work of- teaching, purvas 
to Vindhya. In course of his -teaching -the ninth pnrva. he' found 
■ that * he ' forgot his own study. Knowing this, the preceptor 
■‘thought that if- such an able disciple forgets -the part of safmy, 

2, According to some, these" fourteen vidyas are ;the’ Pour 
"^^bdas; the.- six< Vhd angas, the', Purarias, the IMSmansa, .Nyaya, 
jftand.Dharma; Others addf' four p-pavhdas torthese -and- take -the 
■^iMy&S to -be eighteen in-.aU. 

According to Manu Smriti they are five : ,(1) ' Trayi, the 
Triple Vhdas. (2) Anviksiki, Logic and “Metaphysics. (3) Danda- 
niti,'the science of Government. (4) Vartta, practical arts such 
' as' AgrictrltureLOommerce,’ 'Medicine .etc. and (5) Atm^vidya- 
'^Enoivledge of'Sdul or^SublinuTThcologicarTruth. 

YideManh VII..43 1 
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there is no woiider if all the siiiras could not be comnaitted to 
memory by anyone. Consequently, he divided all the su/r^zsinto 
four anuyogas^ as mentioned before. Then, Arya Raksitasuri 
proceeded on vi/tara and stayed in a Vyantara griha in Bhuta- 
gupha at Mathtira, 

In tbe mean time, once upon a time, while returning after 
paying his homages to 5ri Suna?rdhara Swami, in the regions 
of Mahavidoha, Indra (Saudharmondi-a) astonished at his wonder- 
ful discourse on ‘^nigoda”^ asked the Tirthankara “O worthy 
Lord 1 does anyone in the whole' of Bharata-ksetra understand 
and explain the subtle form of hiigoda’ at present ? ” “Arya Rak- 
sitasari toaciies it” was the reply. Saudharmfendra impelled by 
surprise, curiosity, and devotion approached Arya Raksitasari in 
the attire of an old Brahmin, at the time when aU the sadhus 
had retired for their meals. Having paid his respects, the Indra 
said “ Revered Sir, I am suffering from a fatal disease. So, I 
wish to observe fasts from to-morrow. Will you kindly tell mo 
how long is the rest of my life ? ” Then, concentrating his mind 
on the category of age in yavikks, the Aearya recognized at once 
that he was neither a human being nor a^ Vyantara etc. but ho 
was Saudharmhudra-thc lord of the Saudharma dbva-loka-with 
an age-limit as long as two Sagaropams. He up-raised his lifted 
eye-brows, which wore bent down duo to old age, looked at 
the Brahmin and said : — “ You are none but Saudharmhndra. 
Being pleased at this, Indra narrated the whole incident 
of Tirthankara -Sri Simandhara Swami, from whom he had 
studied the forms of “ nigoda beings. ” Indra asked the Aca- 
rya about the nature of ‘ nigoda ’ living beings also. The Aearya 

3. Those arc (1) Dravyanuyoga, (2) Carana-karananuyoga, 
(3) Ganitanuyoga and G) Kathanuyoga. 

4. The division of the Setras into four anuyogas was done 
by Arya Raksitasari, But with reference to the knowledge of 
‘ nigoda ’ some attribute superior knowledge of ‘ nigoda ’ to Arya 
Raksitasari, while others attribute it to Kalikacaiya. For a detailed 

explantion of ‘Yigoda’, Vide -Sramatia Bhagavan Mahavira Vol. I 
Part 1 page 12. 
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explained the same in full details exactly in the same way as 
the Tirthankara had done. Indra said “ AYorthy sir ! you have 
told the same thing as the Tirthankara ori Simandhara Swami 
did. Now I shall take your leave.” The Acarya replied “But,' 
0 Lord of Deities ! Kindly wait till the inmates of the gaccha . 
return. They will stick to the gaccha more firmly at your sight ” 
The Indra replied ‘ I will do like that, but what if the lower 
type of jivas humiliated me on seeing me in such an ordinary 
attire ? Then the Acarya said ‘ You are right. In that case, you 
may leave something as a tok-en of your visit. Accordingly, 
Saudharrpfendra shifted the main-door of the up^iraya from one 
direction to another, and went away. 

When the ascetics returned and found the main-door of the 
upziraya in the opposite direction, they were surprised. 
The Acarya, explained the whole incident, and satisfied their 
curiosity. Then, moving about from one place to another, 
the Acarya at last came back to Dasapura nagara. 

In the mean-time, a great atheist rose up in Mathura, deny- 
ing even the existence of father and mother. When a competent 
combatant was not available, taking Acarya Raksitasnri as ‘ Yuga 
pradh&iUL’ a deputation of ascetics was sent to him, to inform 
him of this incident. Due to his old age, he could not go there 
himself. So, he appointed Gostha-Mahila for the task. The atheist 
was defeated by Gostha-Mahila who passed his monsoon season 
at Mathura 

On the other side, in Dasapura nagara Arya Raksitsnri deci- 
ded to appoint Durbalika Puspamitra as an Acarya after him. 
Many of his disciples were in favour of Gostha-Mahila and Phal- 
guraksita. So, in order to convince them of his right choice, he 
called a meetmg all the monks of the gaccha, and showing three 
pots full of different things, he said, “ These are three pots. One 
is full of VaUa (beans of wimiowing corn), another is full of 
oil, and a third one is full of ghee ( clarified butter ). When all 
of them are up- turned, aU the beans from one will come out,, 
oil contained in another pot will stick to the pot only to some 
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extent, while in the third pot a large quantity of ghee will he 
stuck. My tendency towai'ds Durbalika Puspaniitra is like that 
of the pot containing beans. That is to say, I have poured out 
all my knowledge into him and he has grasped the same very 
well. Since Phalguraksita has not been able to grasp the mean- 
ing of all the si^ifas my tendency towards him is like that of 
the pot full of oil, and as most of the knowledge has stuck to 
me instead of being grasped by Gostha-Mahila, my behaviour 
towards him will be corresponding to that of the ghco-pot. Thus, 
since Durbalika Puspamitra has ■'grasped all the knowledge that 
I possess, you shall have to honour him as an Acarya (preceptor) 
after mo. The monks agreed upon this proposal saying ‘‘We aU 
accept him as our Acarya. ” The Acarya, then, asked Durbalika 
PuSpamitra to behave ith Gostha-Mahila and Phalgumitra witli 
the same respect as he did. On the other side, instructing the 
inmates of tlic qaccha to respect Durbalika Puspamitra in the 
same way, as they used to respect himself, he warned them 
that they sliould bcliavo with him more humbly than they did 
with himself, as Durbalika Puspamitra would not tolei’ate a slight 
immodesty on their part as he himself used to tolerate at times. 

Having advised both the parties, in this uay, Arya Raksit- 
stiri departed to heaven. 

On hearing that Arya Raksitasflri had departed to the other 
world, Gostha-Mahila returned to Dasapura nagara immediately. 
He inquired and came to know about the appointment of Durba- 
lika Puspamitra as the 'kch.rya of the gaccha. He was vitally 
alllicted by the news. So, he did not stay in the gaccha but he 
stayed outside and then he went to the gaccha-up'Hraya in order 
to see his fellow-ascetics. The ascetics at once received him with 
great warmtlr, and earnestly requested him to stop with them 
in the gaccha^iip&imya. But Gostlra-Mahila did not accede to 
tlieir request. 

Durbalika Puspamitra was giving sermons on the Eighth 
Parva (Pratya-khyaiia purva). Gostha-Mahila did not even care 
to listen to his sermons out of jealousy and impudence. He heard 



' 228 : jiuabhadra Gaiji’s [ The seventh 

the same from Vindhya who carefully attended and understood 
the sermons. 

Once in course of discussion of the eighth and ninth ptirvas, 
Gostha-Mahila contradicted the Truth, laid down by the Original 
sutras, and hence he became a nihnava, 216 (2511) 

217. Visuvasahie this ohiddaflnesariaparo ya sa kayae I 

Vinjhassa sugai pase’nubhasamaijassa vakkhanam. (2512) 

[f^ssTT^rT^ ^ 

217. Visvagvasatau sthitaschidranvesa^aparasca sa kadacitl 

Vindhasya ^riijoti par^vb’nubhasamaijasya vyakhyanam. (2512)] 

Trans. 217. He, stopping at a separate place, and (always) 
bent on finding faults, sometimes heard the sermon from 
Vindhya who used to repeat (what Durbalika Puspamitra had 
said) 2512. 

^ ntgrurfl^i 

D. C. Clear, 


Then, 

WsnJTiT5y«T^ I 


iTT^ I 
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218. Kammappavaya puvv^ baddham puttham nikaiyam kammam | 
Jivapa^sbhim samam sQikalavovamanao. (3413) 

219. Uvvattanamukkero santhomo khavapamanubhavo vavi| 
Anikaiyammi kamnie nikaie payaoianubhavanam. (2514) 

220. Soum bhaijai sadosam vakkbanamigam ti pavai jab bhe I 
Mokkhabhavo Jivappaesakammavibhagab. (2515) 

siTWT5-<T^ l 

srT^55TfT^?ri3: 

s?inf srwtf^ 'srarmi?: I 

^^sr^^sKTrrf^wr^rr^ irroirh^mi 


218. Karmapravadapurve baddham spristam nikacitam karma i 
Jivapradesaih samam sacikalapopamanat. (2513) 

219. Apavartanamutkarah samstomah k^apanamanubhavo vaipi | 
Auikacitb karmagi nikacite prayo’nubbavanam. (2514) 

220. ^rutva bhanati sa-dosam vyakbyanamidamiti prapnoti yato 
bbavatam I 

Moksabhavo jivapradfesakarmavibhagat. (2515) 


Trans 218 - 219 - 220 . In (course of discussion of the) 
I^armapravada porva when he heard that Jarman is tied 
.( baddha ) touched { sprista ) and infused (nikacita) with (all) 
the regions of jiva, like a bond of needles and that reduction, 
exaltation, transformation, destruction, or even perceptiog 
(of the final consequence) (could be worked) upon an inde- 
pendent Karman, while that which has already been infused 
(with jiva) is probably susceptible to the perception of 
final consequence only, he said “ This sermon is faulty. For 
in case of Kerman and the (various) regions of jiva being 
intimately connected ( with each other ), there would be no- 
thing like moksa- ” (251 3-25 1 5) 
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If ^i?5ffT3[5fIF?qs% % 

fqqs^, I 3 t;^^ 

I 515 I ^5r ^5 

^rf ^^WSTfR^iq;, I qt 

\kqz^, sris^^Tf^ i ‘'(%^T|^r t%’' 

U^ff l^wfq #q«q|- f^qfq q^ f%^r- 

^q^cq^j i qq q^q qf^is ?irsq^r«qqqr^q q^^qrqqqiqTfq- 

^toq^jqqf ;ft| f^^rfqqg^q^ I |i =q fqqtqiftsiqqq- 

fq^q qr^ qrqq^r^, nr^q^q^i^^irq;, 

I srq q fqfqqtsfq q^t i!^q5^iqtqqiqT5 qrqqtqj, qqqr- 
gqrss^qirft^^i^qq qf g^q^, ^fqfq3:i.^qqfqqqq 5 q^^ir 
f^fq^q^, tqfqqnqqffqs^fqixftr^qqqrqq 

qrqqtqfqT% I q-qf^q5tr%q^q %kqt ^ R^q: I l^qri-^sqf fitcqrf^’ 

If q5qi%qpjqst ^Rqrfq mfk 1 ^— 

qqq-iqjqg-^qiqr q ^qfqr ^liqqi i 

^q^rqqi f^q^ft q f% ^mii 11 ni 

qqftqjff^^ ^qiw f^q^qrf^^qi^qi^qr “ 35^14 wqqi 
qqi^ I qqr Rqcqrf^qfeq T^^q ^rfqr 1 qq? 

ft’^ srqrqr^j qrqrql #qq^qt imt 1 qqr ‘‘?qq4 r%^’ 

qf ?q?qwf q^dq^q ^qqg^ 1 qqr 

^\q qf ^ff \km% ^iqfgqr. I If 4ti55^q|fV 

iqi^lfqiq^ I q^fFqqqlqrftr^ qqfiqf^^rW ^^Rr q-Tl?^, f4-:Brf%^ 
g qrqr R[qr^q[gqq qi qqi^, q gqcqqlqfflrrq, ftqqqtfq^q? i 
qqr^^fqf gqqqrp^fi^qqqrqq^q qqqf q fq^riqrq fq |f^ 
qqm. Rrqqf^^sf^ qjJiqqqlqrff^iqqiRr^q^tf^ qrqtifqq 1 
qqq sqr^^qr^ 4ti^<?qT4q qfiqqrqtqt^qj?qr4q qr ^qq^l? 
m qqqftq f^'’5qq4t4 i^qi qq? fqq^RqlfqriWq^^q 
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5n%«?T^qT%-<‘;T3 ^ 

5rT^r%, 

\R\l VIRH 


D. C. In course of liis lecture on Karjiia-pravada pflrva, 
Durbalilca l?uspaniitra, explains the relation hetweeu jiva and 
ICaruiaa as follou'S : — 

Karma)! is atlaolied to the jlvapradeias only externally c. g. 
Karinan couttitutini*’ the ol)S(;rva)tecs of I’oliuious nxend leant is 
tied to the holy regions of the jlva, only externally. It is sepa- 
rated from jlva soon after it comes iji contact, like a handful of 
powxler separating itself from ii dry wall. Such a type of Karman 
is known as “ badtilia karman. ” 

There arc some kainnans wliieli fire coiuiected -w ith jlva pra- 
deias niore closely. They could Ixe separated from the jlva pra- 
desas sifter a long time, like a moist powder fi’om a, wet wall. 
Tlicse are known as “ baddfiasprlsta Knrmans 

Again, there are some ■which are completely infused into 
the jlvapradeias. TJiey have almost become one with the jlva- 
pradeias, and so, tficy oxuld not he separated from the jiva pra- 
desas without undergoing a change in their original condition. 
Such a type of Karman is known as “ baddha-sprista-nikacita 
Karman. ” 

All the three typos are better explained with the help of 
an illustration of a band of needles. Karman is ' baddhfi ’ like a 
band of needles with a piece of string tied round it. It is ‘baddha 
sprista’ like the same with a strap of iron fastened round it, 
and the condition of “ baddha-sprista and nikacita, is like that 
of a band of needles heated red-hot and hammered in such a 
way, that all the needles are completely infused with one another. 
None of them could bo sepai’ated from each other without under- 
going a change in its original condition. 

The distinctive characteristics of an independent or anikacita 
karman, are described as follows : — - 
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Bandhana-sankamanu-vvattaria ya uvattaua uiraijaya) 
Uvasavana nivatti nikayana ca tti karanaim II 

[ It is susceptible to the processes of combination, transfor- 
mation, division, exaltation, liberation, reduction, determination 
and even infusion, ] 


Thus, it is seen that an a-nikicita Karman which is separa- 
ted from the Soul, is susceptible to processes of division, trans- 
formation, exaltation, and even the experience of undergoing a 
change in the original conditiorf. But that which is nik&cUa is 
not susceptible to any such process except perhaps tliat of under- 
going change of state. Still however, processes of division etc. 
could also be made to work upon nik&cita Karman by the capa- 
city of high penances. 


In the discourse as regard Karman, it is pointed out that 
ihe relation between jiva and karman resembles that of milk 
and water or fire and iron. When Gostha-Mahila heard this from 
Vindhya he contradicted this view in the light of the above 
theory of Karman. He said ‘‘ This discourse is faulty. For, if 
jiva and karman wer6 inseparable as said above, there would be 
nothing like 


In support, of his belief, Gostha-Mahila proceeds : — 

221, Na hi kammam jivao avbi avibhagao pabso vva I 

Tadaijavagamadamukkho juttaminam tega vakkhanam, (2516) 

[sr % I 

221. Na hi karma jivadapaityavibhagatah pradbi^a iva | 

Tadanapagamadamokso yuktamidam tena vyakhyanam. (251-6)] 


Trans. 221. Karman is not inseparable from Soul like its 
portion. In case of ( its ) being inseparable, there would be 
no Moksa. This discourse of mine is (thus) justified. 251^. 
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^ # sr^fr I srf^^inTi^- 

'^nf^^iT?!^ 5fi?i-?RStiT3[^5rf^j, |t% ^ wm. i 
m% ^?rTc[?iq>T?rTc^T^qtTii^ ^^\^ 

I IR'a^SJI 

D. C. According to you, Kannan is intimately connected 
with jiva. Karuian, in that case, will invariaHy bo accompanying 
jiva ami there will be no scope for jiva to attain Mok^a. I shall 
tlicrofore bo justified in giving a discourse about it. (2516) 

The discoiu’se is — 

arsrfT 4^3 tV i 

222. PuUho jaba abaddho kaneuioam kiincuo sauiannfei 1 

Evani putthaniabaddham jivam kamniam samunnei. (2617) 

222. Sprisfco yatha’badclhah kancukinam kancukah samanveti t 
Evam spristaraabaddhani jivam karma samanveti. (2517)] 

Trans. 222. Just as, the cast-off skin of a snake goes 
along with the snake even with a slight touch, so also, 
Karman though separate, goes with jiva (even) with a (slight) 
touch 2517. 

#;fk?qRTS[^55\- 
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D. 0. The cast-off skin of a snake though separate but 
touched by the snake, is always accompanying the serpent. The 
same is the case with Karman. Although considered as extei’nal, 
Karman accompanies jiva everywhere even by slight touch giving 
rise thereby to the complete denial of Moksa. 222 (2617) 

Controversy about the Ninth Purva ( Pratyakhyana purva ) 
is this: — 

223. Soeija bhannamanam paccakkhatjam puijo navamapuvve 1 
So javajjivavihiyam tiviham tivihena sahunam. (2518) 

224. Jampai paccakkhanam a-parimanab hoi seyam tu I 
Jesim tu parimaijam tarn duttham asasa hoi. (2519) 

I 

^ IR^^IRH?<iH 

srcm^^^T'Tf^^TrirrPTt I 

’ W 5 ^rf^T^T fT^ IR=l«IRHUll 

223. 5rutva bhaijyamanam pratyakhyanam puna-r-navamapurve l 
Sa yavajjivavihitam trividham trividhena sadhanam. (2518) 

224. Jalpati pratyakhyanamaparimanataya bhavati ^rbyastu I 
Yesam tu parimanam tad dustamasanisa bhavati. (2519) ] 

Trans. 223-224. Having heard the discourse of the reli- 
gious vow laid down in the Ninth Perva, to be observed, 
trividham ( acting, commanding, consenting, either in the past, 
or the present, or the future) trividhena (in mind, speech 
and body ) by the ascetics till the end of their life, he objects 
that the vow becomes excellent by ( virtue of ) its ( being ) 
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limitless. Those that are limited are spoiled by (the rise of) 
temptation. (2518-2519) 

^ 

5rr!TT^?TR 

^Ts?rT%i%%sr f%T?iTDt itm ^ 

D. C. In course of his listening to the Ninth parva from 
Vindhya, Gostha Mrihila comes across tlic expression “ Karbmi 
hlianto i samaiyam savvam savajjam jogam paccakkhami etc., 
which lays down that the practice of praty&khy&na is to he 
followed trividhaiu (by means of acting, commanding, or consenting) 
trividhena ( in n\ind, speech and body ) by all the monks till the 
end of their life. lie objects to this predicament and says that 
the religious vow appears excellent only if it is practised without 
a time-limit Those who preach the pratiee of vow to bo follow- 
ed only till the end of life, spoil the sanctity of the same by 
giving rise to temptation. 223-224 (2518-2519) 

It is explained in details as follows — 

rfttT I 

%(jr ^?Tfy?r 5 iR^HliWoil 

225. Asamsa ja pnnne sevissami tti desiyam tie | 

Jena suyammi vi bhaniyam parinamao asuddham tu. (2520) 

[ ^ f m i 

•srfRfT 5 iR^MRHRoll 

225. Asatiisa ya parne sevisya iti dusitam taya | 

Yena srute’pi bhaijitam parinamadasuddham tu. (2520)] 
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Tfafis'. 225. It is defiled by th6 expectation that “ I shall 
( be able to ) enjoy at the end ( of life ) ” That is why it is 

laid down in the Scriptures also, that ( a vow ) is ( said to 
be )■ uhhoTy oh account of consequence. 2520. 

\ mm ^ t 

ft’ I 

^qt % ^sst^ 3 ?rqmR ^rqi% l pt ? 

■ mm i nmm- 

siiqi^fiir ii m 

m 

q ^11 q qft'nr^Ji q ^ 'sr 3 1 

^ ^ q^^lDi ti K li # I 

mf s^q^Ji %fRfl 55 ^q I ^ 

^ qfq^ q qfqq^iqR , m% 

D. C. The practice of pratyakhyma is defiled by means of 
expectation or desire in this way : — A person practising a reli- 
gidus vow (iurihg this life, would be cherishing a desire through- 
but that “ When the pratyakhyma will be over at -the end of 
this life, I shall be able to enjoy pleasure's with damsels etc. , in 
the divine world.” The practice of pratyakhyana is blotted by 
means of such motives. It is forbidden in the Agamas also. 

The Agania Sai!ys — 

Sohi saddahaija jay'ana ya vinae’nu bhlsana ceva i 

AyhpSlay'a tisohi bhavavisohi bhave chattho i| 



JiiiuiBCvavaida; 





[ There are six types of purity :-l. Freedom frofil defilement, 
2. (observance of) purificatory rites, 3. right -knowledge, 4-5. 
modest speech and action and 6. purity of motive. ] 


Then explaining the purity of motive by means of expressi- 
ons like pacehakkhanam sa^'vannudosiyam. ” 

( Religious vow is directed by Omniscient ) etc., it has been 
laid down that — 


“ Ragcna va ,dosena va pariaamena va ua dusiyam jam tu i 
Tam khalu paccakkhatiam bhavavisuddhau muneyavvam li 

[That which is not blotted by passion, prejudice or (evil) 
consequence is, in fact known to have been ( gt)adod by ) pure 
motive. ] 


When (jostiha IMahila opposed the establishment of predicament 
of pratyakhyana, the matter was reported to the preceptor, Dur- 
balika Puspamitra, who sent a reply though Vindhya. But when 
Gostha Mahlla was not convineed oven by that, the preceptor 
himself had to come to the spot to defeat- him. 225. (2520) 


rTT^ IRR^ilW^II 

226. Vinjjhaparipucchiyaguruvaosakahiyam pi na padivanno so i 
Jahe taho gungia sayainutto Pnsamittenam. (2521) 

^ srf^w: i 

226. Vindhyaparipristagurupadesakathitamapi na pratipannali sah i 
Yada tada guruna svayamuktah Puspamitrena. (2521)] 


Trans. 226. When he was not convinced even by the 
argument advanced by Vindhya advised by the preceptor, the 
preceptor (Durbalika) Puspamitra himself had to dfgue (with 
him). 2521, 
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He asks — 

iTf^ rr^cRT^m^f^TTait IR^^IRH^^II 

3Tf rTt 5TT^g:^^q ^ i 

fT^f^^rr^TT’^rr^rsTt «r5#»m^ ^ IRR<:|RH'^^H 

q4 sgr I 

=3r S’Jlt ST'oxrHT^ II^^^IRHR«II 

227. Kim kancuo vva kammam paippaesamaha jivapajjant^ I 
Paid^sam savvagayam tadantaralanavatthao. (2522) 

228. Aha jivabahim to nanuvattae tarn bhavantaralammi | 
Tadanugamabhavao bajjhangamalo vva suvvattam. (252S) 

229. Evam savvavimukkho nikkaranau vva savva samsaro | 
Bhavamukkanam ca puno samsaranamao anasaso. (2524) 

rr^rrTTr^T^^WT.* 

^ ^T3^?T^ rTT '^^FrTTT% I 

rR3»T»TT'5fn^ ^TWIIR^ IR^<:lRHR^II 

qt I 

227. Kim kaflcuka iva karma pi'atidesamatha jivaparyante I 
Pratidesam sarvagatam tadantaralanavasthatah. (2522) 

^28. Atha jivabahistato nanuvartate tad bhavantarale | 

Tadanugamabhavad bahyangamala iva suvyaktam. (2523) 

Evam sarvavimokso niskaranako va sarvasamsarah i 
Bhavamuktanam oa punah saipsaranamato’na^vasah. (2524) ]. 

Trans. 227-228-229. Is Katinan (attached to) every por- 
tion of jiva like the cast-off skin of a snake or ) only ) to 
the ( out-ward ) extreme of a jiva ? If it is { attached to ) 
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every portion it would be pervading the whole ( of jiva ) on 
account of (its) intermediary portions not being raised. And 
if it is (attached to) the external surface of ji'va, it is clear 
that it does not follow ( j'va ) to the next world on account 
of its inability to accompany ( soul ) like the filth on the ex- 
terior limb, in that case, there would be attainment of mu- 
ndane world by all without any reason. And those who have 
already been finally emancipated from this mundane world, 
will have to come down to the mundane world again (proving) 
thereby futility ( of rijihteous deeds ). (2522-2524) 

ixi 3ntti%- 

^r| mm ^ i 

icr: 

ft 1% ^sfq I 

i 

WT^RTqfq 1 qjnqf ^ ? 

m ?R^THqqmfq#rRf 

HHRRjq: 1 Sfsi fq^^noitsft 

m ^ 5r^^’^-5fiiWiftq;5i3gRif^ 
q[q R’^qjR^i^Tiq^qT^ i =q sn^qR ^qg^Ri- 

»ifq f^^RRft 5H5[n mKi li 
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D. C. 

Acfirya : If you believe that the relation between jiva and 
Karman is li-ke that of cast-off skin and a snake, and not like 
that of water and milk, I put this question : Is Karman attached 
to Jiva at aU portions of jiva or is it attached only to the skin, 
at the outward extreme of jiva? 

If Kajrman \yere attached tp j,iva at all portious, none of 
the i;egipn 9 ^ould be spared fronj the influence of Karman. This 
proves that the relation between Karman and jiva does not exist 
like that of a cast-off skin and snake. For, if Karman wer,e to 
be connected like the cast-off skin to a snake on the surface of 
jiva, it would not be able to follow the soul to the other life. 

Now, when Karman does not go with jiva, all jivas will 
attain Moksa rendering saipsara to nothing thereby. Thus, if the 
is accepted as existing without reason, persons observing 
oelebacy, penauees, and other religious rites etc., will have to 
come down to the mundane world. And, if the attainment pf 
santsara tabes place without any reason, even Muktatmas or free 
souls will have to come down to saqisara indicating the futility 
of Mok^. 227.-229 < 2522.-2524 ). 

TJttere is another difficulty also^ in taking Karman as exist- 
ing on the surface of jiva : — 

fir 

^ w irr w f ^ ^ l 

^9. iil^hanto || y.bya?ia kammabhavammi kimpimitta sa .? l 
Nikkaraija va jai to Siddho vi na vbyppaijahio. ^2525) 
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231. Jai bajjhanimitta sa tadabhavc sa na hiijja to auto ( 

Dittlia ya sa subahuso bahimnivvoyaijassavi. (2526) 

282. Jai va vibhinnadbsampi vbyanam kunai kammamevam to | 
Kabauiannasariragayam ua vbyaijaiu kuiiiai 3.nnassa ? (25271 

sr (R^ oiRMRMi 

ffr srf^fi%^5T^'3TrfV 

^fk WT f^nfr?r^?TT?Tf^ rrfr: ! 

230. Debautarya vedana karmabbave kimnimitta sa ? | 

Xiskarana va yadi tatah Siddho’pi na vbdauarabilah, (2525) 

231. Yadi bribyanimitta sa tadabbave sa na bhavet tato’ntah! 
Dristva ca sa subahuso babirnivbdanasyapi. (2526) 

232. Yadi va, vibhinnadcsamapi vedanaiii kayoti karinaivam tatah I 
Kathamanyasariragatani na v^dauain karotyanj^asya ?(2527)] 

Trans. 230-231-232. Or, in absence of }(^arman, what is 
the cause of ailments ( produced ) in the body ? If it is cause- 
less, then, even the Accomplished ( Soul ) will not be free 
from ailment. If it is (due to) (some) external cause, then, 
internal ailment would not have been produced in its absence. 
But that wretched (ailment) (is) frequently (experienced) 
even by one who is free from external ailment. Or, if Ker- 
man gives rise to ailment even at a different place, why» 
should Karman of one body not produce ailment to an 
(absolutely) different body? (2525-2557) 

? I g{5!i f^qiRiITlll 
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nmfi ^ t i 

5r?^ sTT^^k?^ TT^^sfq ^fl ^3[?rr% 

I 5 ij5r[^5r?r'7r?^q^;iT i I f^Tf 

w^: I ^ ir4 

5rT|^^5^%, W i ^ 

^ ^^42[^iswr4sf4 ^4t^R^4^5TF, ^4’JTTf4 

\ 3il[^ 

Ti«45f4 i?5Tf^4^?rr 5r?Tm% ?r 3?rR’='4 q^mfer i ^3[f^q; , 

1^4 ^4 |gJTrsf^r^te4 

^ ^5T3 ^^3 Ff^cqr^^ftRr% mt 

D. 0. 

Acarya :— If Karman is taken as existing only on the surface 
and not inside jiva, what is the cause of ailments such as gripe, 
tympanitis etc. experienced inside the human body ? If the body 
is taken as susceptible to such ailments without any cause, like 
Karman etc., even Siddhatmas or Accomplished Souls, will not 
be taken as free from such ailments. 

Gostha Mahila : — Inner ailments are caused by outer ones 
such as those produced by blows of stick etc. 

Acarya: — In that case, there would be no possibility of inner 
ailment in absence of external ailment. But that is not so. Even 
if there is no external ailment, the inner ailment of gripe etc. 
is positively experienced. This shows that there is no such rule 
to the effect that inner ailment is caused only by the external 
ailment. It follows, therefore, that there does exist something 
like Karman which decidedly works as the cause of inner ail- 
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ment as well. So, it is not proper to believe that Karman does 
not exist in the body. 

Gostha Mahila : — Karman which is attached to the exterior 
surface (viz skin etc.) of body, causes the ailment inside tlic 
body and hence tiuit is taken as the cause of interior ailment. 

Acarya : — This view of 3 ’’ours is also not correct. Karman 
existing outside the body ( i. o. residing in a totally different 
body ) sliould not be takeii as causing ailment inside the body. 
For, according to that rule, Karman residing in one’s body would 
be the cause of ailment in another’s body, as the distinction of 
place is common in both. 280-332 (2535-2527) 

rT ^ rft i 

233. Aha tarn sahearai mal ua ])ahim to kaheugo vva niccattham I 
Jam ca jugavam pi viyana savvammi vi disai dbhb. (2528) 

[3iT«T I 

5aTtr?[fq 

233. Atha tat saucarati niatirna bahistatah kaucuka iva nityastham \ 
Yacca yiigapadapi vodana sarvasu\iunapi drisyate dbhb. (3528)] 

Trans. 233. If it is said that it ( i. e. K^arman ) moves 
(in and out), then, it would not be permanently existing 
outside (the body ) like a cast-off skin of a serpent. For, the 
ailment is experienced all over the body at one and the same 
time. (2528) 

<r 
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^ mt I 1% irhicii 

D. 0. 

Gostha Mahila : — Karman of one person, say Dfevadatta, 
moves Inside and outside the body producing ailment both inside 
and outside the body ( by his movements ). Karman of one person 
does not enter or affect the body of another in any way. 

Acarya : — -In that case, the, principle that Karman exists on 
the surface of body like the cast-off skin of a serpent, will be 
null and void. The principle of accepting Karman as moving 
inside at one time and outside at another, is not consistent with 
that of accepting it as existing only on the surface like the cast- 
off skin of a snake. 

Secondly, if Karman moves in and out, the ailment should 
be felt one after the other. But that is not so. For, the ailments 
caused outside, as well as, inside the body as a result of striking 
a stick are felt simultaneously. So, it is not proper to take 
Karman as moving iijside and outside the body. 233 (2528) 

There is another difficulty in taking Karman as moving — 

ST ^ I 

234. Na bhavantaramaijnei ya sarirasaflearao tadanilo vva| 

Caliyam nijjariyam ciya bhaniyamakammam ca jam samab. 

(2529) 

* t^T ’5fT^T?rTT*T^f?r ^ I 

234, Na bhavantaramanvbti ca ^arlrasaficaratastadanila iva | 

Calitam nirjirriameva bhanitamakarma ca yat samayb. (2529) ] 

Trans. 234. Like the wind, moving in the body, it does 
not depart to the other world. For, it is said in the Scriptures 
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that the moving (K.arma) is a nullified ( l^arman ) or Non- 
Karman. 2529. 

1^: 1 3ff7r^^f^T% I If H w 

^€l=5«srra“R5^4mTf^^:> ^ ^ 

w-A < f^5if W ot 

ir% ^Tii^ srrn^ ^ r^5ffoii% 5#r 

=T si^W ^^i Hm- 

I 3T^ ?RR#% IRH^*^!! 

D. C. 

Acarya : — If Kaman is taken as dyaiii]c, it would not accom- 
pany the Soul to the other world. Because, like inhalations and 
exalations, that wliich is moving in and out, cannot depart to the 
other world. 

Gostha-Mahila : — The assertion “Calamanii caliii iu the 
Agamas speaks for the dynamic character of ICarman. Why do 
you attempt to deny it ? 

Acarya : — ^You iiavc not grasped the real sense of that ass- 
ertion. “ Calaman^ calife ” etc. and Nferaie java Vcimanie jivao 
calb^am kammain nijjarai ” etc. indicate that aU jivas right froni 
the categoiy of Xarakas or hellish denizens to the Vaimanika 
divine beings, tend to nullify or destroy the (bondage of) dy- 
namic karman. “ Nirjiryamanam nirjirijam” implies that, that 
which is being destroyed, has already been destroyed. The agamas 
thus imply the dynamic cliaractor of Khrman as a nullified 

5. Vide Bhagawati Satra, Sataka 1 Uddesakal, 
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Karman or Non-karman. You are not justifiied in holding the view 
of dynamic karman, (2529) 

Establishing the position of Karman, he says — 

^fr«r i 

235. Anto vi atthi kammam viyanasabbhavao tayae vva i 
Micchattaipaccayasabbhavao ya savvattha. (2530) 

0Tv:«rTrgrTf^srp^^^^3rM 

235. Antarpyasti karma v^danasadbhavatastvaciva I 

Mithyatvadipratyayasadbhavacca sarvatra. (2530) ]. 

Trans. 235. Karman exists in the interior, as well as, on 
the surface, because of the (feeling of) ailment. And, it exists 
all over the body on account of the motives like vanity etc. 
(2530) 

^51 I 

5j?^} ^ ^ 

3{'5?T5rgnT^?r ^ i fk^m- 

^srT#fT 

wmt, 

D. C. The proposition is that Karman exists in the interior, 
as well as, exterior regions of the body on account of the sensa- 
tion of ailment felt inside, as well as, outside the body. Wherever 
tshere is ailment, there is Karman. So, Karman should exist all 
pver the body, because aihnent is felt by the body inside out. 
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Karman is bound by motives sucb as Mithjatva etc. also. 
These motives exist on the inner, as well as, outer side of the 
body. Their karya viz Karman should, therefore, exist on the 
surface, as well as, inside tlie body. Idcnce, 0 Gostha Mahua, 
leave aside your vanity, anc! accept the i rno principle that Karman 
is united with jiva like fire and iron -bar or water 
335. (2530) 


and milk. 


Mow, ill reply to tiic aryuuiout that there would be negation 
of ]\roksa, if Karman wore inscpai-ably imitod with jwa, the 
Aoarya says — • 

286, Avibhagatthassa vi so viinoyanam kaftoano-valaijam va \ 
Xana-kiriyahim kirai micohattalhim oayaijam. (2531) 

236. xA.vibhagasthasyapi tasya vimocanam Inineano-palayoriva S 
.Tnana-kriyabhyam Indyate mitliyatvarlibhiscadanam. (2531)]. 


Trans. 236. Like (that of) gold and stone ( united toge- 
ther), ils separation (from jiva ) is brought about by means 
of cognition and action in spite of its close contact (with 
jiva), while its re-union (with jiva) is (brought about) by 
(means of) vanity etc, 2531, 


JTfoi i 

cfS[^q^5qRT ^ I ^sqRt 5 
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3 ^ %7 IT 

I I ^ ^ Hffsfq f^f^^qqT^in 

iTra?Trf^qq?qqtjqT?rTHf^ 

^ I 3i?^?qffqqFrqTqf^qq?qi^ , 

??5R^iffqqjq;, sqrqqlf q^qqrqf^^q.' 

I qg ^ftq-qjql^qrit: %^qrqq ^k^z^ |Rr %3(; 1 q-q- 

f^flq^q ‘‘ f R-f^%qTqq: ff^ I f^r«qr?qff^f^f| sftq-^qq^q: 

%q^, f^«qRqff^f^q^^qrq ^j^q^irrqrqqj srq^t^qf^qtqt 
J^q, 3r5iqt3rqr^fqq^^Mfqrfqfq?q5rHqr5ftoTq^qq%% ii 

D. c. 

Acarya; — Jiva and Karman are united together like gold 
and stone. They couldr be separated from each other by means 
of jflana and kriya. 

Jiva is inseparably united with two things:- (i) Akasa or 
space and (2) Karman or action. The contact of jiva with akasa 
is so intimate that it is never separated. In case of contact with 
Karma, that with the lower types of jivas is always inseparable, 
while that with the excellent ones, is broken off by means of 
excellent qualities such as knowledge, philosophy, character, pen- 
ances etc. In case of these excellent qualities being absent, the 
bhavya or excellent jivas will not be separated from the bondage 
of Karman. 

Gostha Mahila: — Then, how could they be recognized as 
“ bhavya ? ”, 

Acarya: — They are known as bhavya by virtue of their 
fitness for the attainment of Moksa. But this does not mean that 
all attain a certain spiritual form only by virtue of their fitness. 
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Just as, an Mol could not be constructed without the necessary 
materials such as wood, stone etc., the excellent souls also could 
never be created in absence of certain necessary qualities. This 
leads us to the conclusion that Jiva and Karman are inseparably 
united witli each other. Just as, water and milk and gold and 
stone, united together, are separated from each other with the 
help of proper moans, Jiva and Karman are also separated from 
each other with the help of jftana, darsaoa and caritra. 

Gostha Mahila :-Karman is attached to Jiva ojily on account 
of actions like those of bowing "to false gods, as real ones, 
committing violence etc. But they arc not separated from each 
other by virtue of qualities a.s sympathy, generosity self- 
restraint etc, 236. (2531) 

The Acarya replies: — 

rTf fi rrfs^3Tt?t xk ? 

237. Kaha vadanc kiviyasaphallam neha tavvidhayammi i 
Kim purisagftrasajjham tass^vasajjamegam to. (2532) 

238. Asubho tivvaio jalia parinaino tadajjane’bhimao l 

Taha tivviho cciya subho kim nettho tavviogb vi ? (2533) 

mi ^fT'nT??^rr^^sf5pnT?r: i 
mj fi ? !R^<J|R^^^II 

237. Katham va”dane kriyasaphalyam nbha tadvighate I 

Kim pui’u&ikarasadhyam tasaivasadhyamckam tatah. (2532) 

238. Asubhastivradiko tatlia parinamastadarjaue’bhimatah i 
Yatha tadvidlia eva subbah kim nestastadviyogc’pi ? (2533)] 
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Trans. 237-238. Or, how is ( it that the ) success of action 
( is accepted ) in ( case of ) admitting Kastman and not in 
( case of ) its destruction ? ( How is it that ) one action is 
inaccessible to an effort which achieves another? So, why 
don’t you expect beneficial result in separating ( K^arman 
from jiva), just as you apprehend an extremely inauspicious 
result in (case of) accepting (the existence of) K^arman? 
(2532-2533). 

rmf r Jrw^r%, ? i , 

^ i tot 

#=s^!ri%j I w sr^T^of 

wn ^5r l5^#sf^TiT^t mi 

^qM^rR'T^^lffl’it’tsR Igt ^ 2- 

=13 if^lTRRT^Ssq- 'm* I 
fHtn |T% ! 

D. C. What is the definite purpose in accepting the validi- 
ty of actions like committing violence etc,, when the bondages of 
Karman are accepted, and why don’t you accept the validity of 
actions such as expressing charity, sympathy etc, when the bon- 
dages of Karman are being destroyed ? According to you, a 
sinful effort brings about the accomplishment of the bondages of 
Karman, while a meritorious deed such as that of charity or 
sympathy, does not bring about the destruction of bondages of 
Karman. This belief of yours is absurd. The whole view-point 
of yours about Karman is based upon such absurdity. Keally 
speaking, the auspicious consequence of meritorious deeds des- 
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troys the bondages of Karman, in the same way, as an inauspi- 
cious consequence ( of sinful deeds ) brings about the accomplish- 
ment of the bondages of Karman. This .shows that Jiva and 
Karman though united intimately with each other, could be 
separated from each other by the help of proper means. 237- 

238. (2532-2533). 

Now refuting the arguments advanced by GosthI Mahila, as 
regards the Pratyakhyana Purva, the Aearya states— 

STTRRT rT^^r^Tf 

239. Kimaparimanam satti aijagayaddha ahapariccheo I 

Jai javadatthi satti to nanu saccbva parimanam, (2534) 

240. Satti-kiriyanumfeo kalo surakiriyanumfeo vva | 

Naiju a-parimagahani asaipsa cbva tadavattha. (2535) 

* fi 

239. Kimaparimanam saktiranagataddha’ thaparicchedah ? 

Yadi yavadasti saktistato nanu saiva parimagam. (2534) 

240. ^akti-kriyanumbyah kalah surakriyanumbya ival 
Nanvaparigamahanira^afflsa caiva tadavastha. (2535) ] 

• 

Trans. 239-240. What is (meant by) a-parimaga (imme- 
asurable)? Is it (immeasurable) capacity, (or) the (immeasu- 
rable) time that is not (yet) come, (or) the (unlimited) con- 
tinuance ? If ( it means to exert ) the capacity till it is finally 
exhausted, then, that itself becomes a limit (The ob^^erv^n- 
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ce of vow) is measured by the limits of energy and actions, 
just as, Time is measured by the movements of the Sun. 
(The principle of) a-pariirma is (therefore) violated, and in 
(case of) its acceptance, the (fault of) desire will be pro- 
duced. (2534-2535) 

|T% I ^5r 

Tf ^1^5^’’ ft ^afrRftiW ’^«IT- 

H \K^h I 

If d?’’ %% ^ 52 irftR^^s<T- 

's^r” 

D. C. 

Gostha Mahila :-The pratyakhyam accomplished without any 
time-limit or the limit of energy is the most beneficial of all. 

Acarya: — What is a-parimax^a according to yon? Does it 
imply exerting till the last drop of energy ? Or, is the whole of 
future time included in a-parimana? Or, is it that a-paricchhda 
or continuanee without break, is a-parimax^a according to you? 

When you say that “ I shall refrain from enjoying a partn 
cular pleasure till I have the capacity to do so,” the pratyakh- 
yaaa does not become a~paymax\a or limitless, but parimana or 
iiHiitjedi by th§ bounds of capacity expressed by means of acfions. 
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Just as, the measurement of time is ascertained by the help 
of movements of the Sun etc,, that of the limit of pratylkhyma 
is ascertained by the help of actions exerted by capacity. Thus, 
your theoi'y of a-paritmna or immeasurable pratyhkhyhna is 
rofiih'd, and the fault of asa’Psa or expectation is all the while retai- 
ned llicrein. For, the pci’son observing pratyixkhy&na would all 
the while be ehcrisln’ng a desire in liis heart that “ after the 
whole of my energy is over in observing tliis vow, 1, shall be 
able to enjoy the objects of pleasure iir tiie other world.” 239- 
240 (2534-2535) 

Not only that your theory is solf-confnidietory in this way, 
but tliero arc other difliculties also — 

241. Jaha na vayabhaiigadoso mayassa taha jivab vi sbvab I 
Vayabhangairibbliayao paccakkhaiiaijavattha ya. (253G) 

[^%?T ^ rf^TT I 

241. Yatha na vi’atabhangadoso mritasya tatha jivato’pi s^vayim | 
Vratabhafiganirbliayat pralyakhyananavastha ca.. (2536) jj 

242. Ittiyamitti satti tti naiyaro na yavi pacchittam s 

Na ya savvavvayaniyauio bgbna vi saujayatta tti. (2537’) 

[ ^TrrR?17X5rT ^ ’^xf^ STX^f^Xi^ I 

?r ^ q%?xifT 

242, Etavanmatra saktiriti naticaro na oapi prayascittam I 

Ka ya sarvavrataniyama bkbnapi saipyatatvaditi, (2537) ] 

Trans. 241-242. In cherishing (a desire) just as there is 
no fault of violation of a vow to a dead (being), the living 
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( being ) will also be free from fear of violating the vow, in 
( case of ) enjoyment. And (thus), there would be confusion 
as regards observance of the vow. ( On saying that ) " This 
much is my capacity ”, there would be neither excessive 
practice nor remonstration. And there would be no (necessity 
of ) observing the rule of practising all vows, as ( according 
to you ) asceticism could be attained even by ( observing ) 
one vow. (2536-2537). 

^^5 1 ?r m i 

‘‘ m |T% 

5jRi?5^RTf^i% I igRRR=qi^J, ^ 5iRf^' 

^ 5ji3Rta1[ra 

5n%- 

^qn>f^5|!^«il qiR'qRJ, 

'qn'^ {, ^ mi r mi^, 

* D. C. According to us, there is no objection if a person 
enjoys pleasures with damsels in the heavenly regions after 
death. Similarly, there is no objection in accepting that a living 
being also could enjoy pleasure etc., according to you, who 
apprehend the limit of energy to be immeasurable. For, by plainly 
saying that ” This much is my capacity and at the end of that 
m-^ich energy, my pmtylkhylna will be over. So, there is no 
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harm if I enjoy pleasures ”, one wouH tWnk that his duty was 
over, and you, too, would find no objection in accepting that view. 
.But according to the Jaina Scriptures, that is not permissible. 

^foroover, on the plain asscrti(>n that "only this much-arid 
nothing rnoro-is my capacity ” there would bo no fear of violating 
tlio vow. .But this would create confusion in the observance of 
vow. For, at fii-st, one would enjoy pleasure by saying that, 
"my capacity is this much” ami after soma lime, he would 
again acGe})t the observance of pratyakbyana, aul again, bo would 
start enjoying on the same excuse, and so on, lea ling ultimately 
the observance of vow to confusion. 

Thus, according to you, those who act ciontrary to the re- 
ligious vow on the ground of a parifmni praty&khycxna, will not 
Ijc bound by excessive enjoyment, transgression of vow, or even 
remonstration. 

Ivor, will they be i*oquired to abide by the law of observance 
of all vows on the same ground. For according to you, the 
observance of one vow is enough for the attainment of asceticism. 
241-242 (2o36-3o37), 

Taking the altcrnatiAO interpretation of a-parim^na as the 
Future Tunc or continuance, the Aearya states — 

243. Ahava savvatjagayakalaggabanam may am a-parimanam ' 

Tcnapunnniiiainno mao vi bhaggavao nama. (2538) 

241. Siddho vi safijao cciya savvanagayaddbasanivaradharo tti | 

Uttaraguna-sam\aranabbavo cciya savvaha cbva. (2539) 
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^ ^^TSrTTTrTT^^WT'TT I 

243. Athava sarvanagatakalagraha^am matamaparimatiam | 
Tenapflrnapratijfio mrito’pi bhagnavrato nama. (2538) 

244. Siddho’pi saniyata bva sarvanagataddhasaipvaradhara iti | 
Uttaraguijasainvaranabhava Iva sarvatha caivam. (2539) ] 

Trans, 243-244 Or, (let) the a-parimma be taken to 
imply ) all the ( Future ) Time, that has not yet come. By 
( doing ) so, even a dead being with his pledge unfulfilled, 
will be definitely violating ( his ) vow. Moreover, a Siddha 
being will be called a ( mere ) ascetic on account of ( his ) 
holding the religious vow for all the time that has not come. 
And (thus), there would be entire negation of the subsidiary 
qualities. (2538-2539) 

I iTti wm- 

3:^1 1 ^ I ^ 

^ 3^51^, ^ I % 3r?%fq 

I Sift 

3Tr?:5«Ji^ 

^f^Tsnn^ti iff 

D. C. If, according to the second interpretation, you take 
a-parmana to mean all the future time that is to come, the 
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p/atylkhy^na will naturally be said to have been observed in 
Future Time. In such a case, a person enjoying pleasures etc. 
in places like heavenly regions after death, will be said to have 
violated the vow. Because, he being engrossed in pleasures after 
his life is finished, will not be said to have observed the pratya- 
kkyana for all the future time. According to this interpretation 
of a-parimana pratyakhyana, even Muktatina will be said to be 
holding the vow and hence will be called an ascetic. But that is 
against the p7*actice of the aga/nas. 

For, it is said — 

“ Siddhe no sahja?i, no a-sanjae, no sanjnyasnfijayo ” 

[ A Siddlaa being is not restrained, nor tinrcstrainod, nor 
between the two. ] 

There will bo another difficulty also. The subsidiary quality 
formed of penances such as paurusi purimardha 

(^kasanaka, upavasa. etc., as well as, the samvarana would not be 
found at all during the whole of Future Period. For, according 
to you, the apprehension of praty&khyana docs tiot fit in paurusi 
etc. and saiuvarana docs not fit in ekasana ptc. 2-13-244 (2538- 
2539 ). 

Taking the third interpretation, the Acarya replies as follows- 

|R«MR^Vo|| 

245. Aparicch^e vi samana ^sa doso jad sub tenam I 

Vayabhafigabhayaii cciya java.ijivaui ti niddittham. (2510) 

I 

245. Aparicohcdc’pi samana bsa doSo yatah srute tena | 

Vratabhahgabhayadbva yavajjivamiti nirdistain. (2540) ] ■ 

Trans. 245. In (case of taking) continuance without 
break also, the same fault ( arises ) That is why for fear 
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of violation of vow, (the words) “yavajjivam ( till the end of 
life)” are mentioned in the Scriptures. 2540. 

# fk 5rd^?f?T hI" 

?l’^ERm?fR;iq^??p5qrT# qR??^ ? | q?iR: qg:, ft 

jRft^ I ^ftl; f% ^ \ 

f^^sR f% ^ rm fl:§^q:^i, ^rl ^r- 

5fT^^R^ fq^qnq 

^ m ttqr.* I llfRqf?qr*ii5r??Tr<?5TR- 

wffvif *1^% f^q^qRfrtii srrqW ‘‘ 

#4 q^tqffi? 'STTS^qR qr^R^R^q “ qf-T^qg |% 

q#*iT«»iqT%g; I sr^ pqqmqftqMqmi ir^^?o|| 

D. C. Even if a-parima^a is interpreted as a-paricched or 
continuance, the same difficulty ( as in the case of the first two 
interpretations ), will.arise. 

When there is no time-limit, should a person observing 
pratyakhyana enjoy pleasure after a definite period of time, say 
ghatika or should he observe the same for the whole of an&gata- 
kala ( future time ) ? If it is said that one should enjoy pleasure 
after a definite time, say a ghatika, there woxddPbb' a Iht of 
confusion, on account of questions contending as to why not after 
two ghatikas, three ghahkas or even more ghatikas, and so on. 

Secondly, if it is said that one should observe praty&khyana 
jfor the whole of ‘‘ an&gata kkla ” or the period of time that is 
yet to come, then, those in the pra-loka will be said to have 
broken the vow on account of their enjoying pleasure etc. after 
death. The Muktatmans will be called ascetics and there would 
be absolute negation of uttara-guna and saipvarana. 

Thus, a ixumber of difficulties arises, if the theory of a?-pari- 
iigi.?cce|)^, 

1 i 4 £.4 J i >./ i ft .ftji i J iji ajf I V* 
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It is, therefore, said in the higamas that — 

“ Savvam savajjam jogam paccakkhami javajjlva^ ” 

[ I abandon all the disgraceful contact till the end of my life.] 

The commandment of the Holy Writ clearly indicates that 
the limit of observing vow for an ascetic is the end of his life. 
So, give up your false persistence for a-parimana pratyakhyana 
and abide by the commandment of the agamas. 245. (2540) 

The Acaiya now proceeds to, show that the fault of asaJpsa 
or expectation does not aidse in case of sa-parimaija pratyakhya- 
na etc, 

246. Nasaipsa sevissami kintu ma me mayassa vayabhangahl 
Hohi, suresu ko va vayavagaso vimukkassa? (2541) 

[sTT^rr^f ttt ^ \ 

246. Nasaipsam scvisye kintu ma me mritasya vratabhangah | 
Bhut suresu ko va vratavakaso vimnktasya? (2541)] 

Trans. 246. I do not cherish any desire, but ( while ob- 
serving the vow, 1 only expect that ) let there be no violation 
of vow after death in (the regions of) gods. And, where is 
the scope of (observing) a vow to a Siddha or Accomplished 
Soul? 2541. 

3i?i^5r U ^ fk 
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^T^^STR- 

fqj^T STRT^^Tf^, ^ ?rRT^^TT%, |I% ^^5PrrW^t^- 

t |r% I Ti; ? 1 m 

fi if% m R |T% 

^T^5P[j ? I Rfirgfjil W- 

R^RI^ ^^^TJTf^^qT^TTrfc[T% I m #sfq 

R ^{3[f^(it|sqf^qT% SfRT’f^R ^ITR^f i^Rf^ 

^fm^T35T?iR^RR«nirRR^R^^, ^^m 

^rr^r^RTTl^” ^sr5%ti=est% f^fg^rife ^ 

ar^iHR^iTO 1 f% ai^Rt t ^ 

mt I sf^RfijiT^iT^ jr^R»R^?riqf{RR5rRi^q[Rfflf| i 

\RW\\ 

D. 0. 

Acaiya:--One who observes pratykkhylna till death, never 
cherishes a desire to enjoy pleasures after death. That is to say, 
his pratyakhyana is hot defiled by means of any desire. On the 
contrary, he attaches good intention to his pratyAkhy&na, when 
he desires that his vow may not be violated after death while 
enjoying pleasures in the divine regions. On account of good 
intention, the fault of asaipaa does not arise. 

It should be noted that the observance of vow is limited to 
this life, only with a definite purpose. The conditioir of the ob- 
server of pratyakhyana in the heavenly regions is different from 
his condition in this life. During his life, he being a vratadharin 
•^eill be free from the bondages of Karman by virtue of his dis- 
passion etc., but while enjoying in the heavenly regions, bonda- 
ges of Karman will definitely arise and that will obstruct the 
observance of vow. This shows that the pratyakhyana is limited 
only to this life, and it is not possible to follow its practice in 
'the next world. The theory of a-parioia^a or unlimited pratya- 
toyina is impraetwble in this way. 
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Gostha Mahila : — Why should one be afraid of the violation 
of vow in the other world, while following the practice of pra- 
tyakhyana. It is likely that an observer of pratyakhyana may 
attain Moksa after death, and thus he may not violate his vow 
in absence of enjoying. 

Aearya: — Your aiguinont is not ^alid. There is no possibi- 
lity for any one to attain jMoksa at this time. There is no rule 
even in a heavenly ahnle like .Mahrividelia-ksetra that all its 

inliabitant creatures will attain Aloksa. 

■» 

Goslha IMahila : — Since grcjat a'ows are already included in 
mflk^a, the tiicory of a-parirfm\a pratyakliyana will succeed 
without doubt. 

Aearya: — Even that is not correct. How could one who has 
already attaiinid inok^.a> have. a,ny scope for tlic observance of 
vows ? As lie has fulfilled all the uietapliysical aims, he does 
not need the practice of prntyakhyma in any way. 

Thus, your theory of a-parimana praty&khyma is not bene- 
ficial even to those who have been attaining Moksa. 246 (2541) 

■5 

Moreover, 

247. Jo punaravyayabhavaiu muxvamano’vassabhavinam blianaii 
Vayamaparimanamevam pacoakkham so uiusavai. (2542) 

247. Yah punaravratabhavam janannavasyambhavinam bhanati | 
Vratamaparimanamevam pratyaksaui sah mrisavadi. (2542)] 

Trans. 247. One who accepts a vow, as a-pariml\xa ( to 
be observed permanently ) in spite of his knowing the possi- 
bility of breaking the vow as certain (in future), is an evi- 
dent liar. 2542, 
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ft^5r|'sw?r: 1^3 

mfni stir^sh m 5rt?TT’i5qR?f3to«n 
W 31 ^r%, ^ pRJ JTR^ 

D. C. When a person well-versed in Sciiptures, says that 
the practice of praty&khyma should be continued even after death 
for ever, in spite of his knowing that it will be certainly obst- 
ructed while enjoying pleasures in the heavenly regions, lie 
should be called a perfect liar. For, he says something else than 
what he actually bears in his mind, 247 (2542) 

Also, 

•^TI^ ^ rijf -sfrTJrr j 

248. Bhavo paccakkhanam so jai maranaparao vi to bhaggam i 
Aha natthi na niddissai javajjivam ti to kisa ? (2543) 

3f«r STlf^rT W rTrr: \H^<C\\ 

IRHV^Il 

248. Bhavah pratyakhyanam sa yadi maranaparato’pi tato bha- 
gnam | 

Atha nasti na nirdisyate yavajjivamiti tatah kasmat ? (2543) 

Trans. 248. Pratyakhyana is ( nothing but ) a dispassion- 
ate inclination (of mind). If that (peisists) even after death, 
the violation ( of vows ) certainly takes place. And if it is not 
so, why is it not mentioned as limited to this life? 2543. 

^ ^ 
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irgnrifr ^ ^ ^ 

=55^^ t IR^V^ll 

T). C. Fiicliii.-itioa of min'l toii'Hng <o <1ispii,ssion coiisiitutes 
pratyak]i.yana. T)oo,s sucli a dispassionate tc‘n<I(3ncy continue ever 
after doatli ? Or, ib it limited only upto the oxrl of this life? If 
it is taken tf) persist oven after death it is certain that the pra- 
ctice of pratyalchyrma. will ho defiled hy the onjoyinont of plea- 
sures in the divine reprions. But if such a dispissioiiatc inclina- 
tion is taken to exist only in tiiis life, there will he no fear of 
self-contradictirai ( as in tlie first case ), why not accept, then, 
tliat pratyakhyana is limited upto the end of life ? 24S (2543) 

3iT5T|^ ’srr^i i 

ti ^rsnqrff<T ’wr^rsrir fi '-fwt 

249. Jai anuahova hlmvo coyao vax^’anainaunaha mayal 

Kim va’bhihic doso hhavao kim vao gmuiyam. (25-14) 

I 

^rsnrff^ 2 

249. Yadyiinyathaiva bhaA'ascotayato vacanamanyatha maya ! 
Kim va’bhihito doSo hhlvat kim vaco gurukam ? (2544) ] 

Trans. 249. When the inclination of mind is different 
and the ( actual ) statement is different ( that is nothing but ) 
fraud. Or, what harm is there in making a statement? Is 
word (even taken as) greater than feeling? 2544. 


wn 
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? I ^ g# w?f 

#, ^JT 1 1 

srriT^ m^^ irmi^l^T, ?^jrmTi^?rif^^RTRf^iR^««ii 

D. C. Although you feel that the practice of praty&khyana is 
limited to this life, you do not actually say so. On the contrary, 
you try to assert something different wlien you say that pra- 
tyi.khyl.na is a-parimita or limitless. Why don’t you say, with- 
out hesitation, that pmtyikhyina is sa-parimina or limited la it 
because you believe that words are greater than Truth? The 
agamas do not take vacatia as authentic but bhiva or actual 
feeling. 249 (2644). 

The agamas state — 

3T5rr«T ^ TTOTtrrgfj I 

^ ^ TfTfJT ^5f(JT ^55<lTr IRHo|RH«HU 

250. Annattha nivadie vanjanmmi jo khalu ma^ogao bhavo i 

Tam khalu paccakkhanam, na pamaijam vafljanam chalana. 

" (2545) 

^ ^ STr^m^T, 5T snTiW IRHo|KH«MI 

250. Anyatra nipatite vyanjanam yah khalu mauogato bhavah| 
Tat khalu pratyakhyanam, na prama^am vyanjanam cha- 
lana. (2545)] 

Trans. 250. When a statement is (made) with regard to 
something else ( than the real feeling ), that which is'.the real 
feeling of mind (should be taken as) real vow. Word is no 
standard on account of its being susceptible to deception. 
2545 
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m 5r?!ii^srrJT^??rT^'M^‘iT(|5rwn%- 

J?r?Tr^?7?p#tiT^ Wmh ^ 

^5^ ?r JTJTiqq; ? ! ^ 

^T^sq^TU^^, VTT?rR5ft^;T i ?f^5r?im^sfq ^‘^RFTTqmT'J^^- 

fi ? |t% \R^W\ 

D. C. Suppose somebody has decided in his mind to observe 
the vow of relinqnishinp; three binds of food and declares through 
mistake that “ 1 relinquish ' four kinds of food, ’ In such a case, 
where the statement made is not consistent with the real object 
of mind, a wrong utterance of words should not be considered, but 
the real purpose formed in his mind should be given importance. 
Since such uttei’anccs are made without any fixed consideration 
of the real object of mind, they become ( at times ) deceitful. 
Therefore, the agamas do not take vacana or verbal statement 
as ( realb?^ ) authentic but the true feeling in mind. Leaving aside 
your false persistence of verbal statement, you should, therefore, 
accept the true principle of sa^parimana pratyakhyana. 250 (2545). 

Then, 

f ^ ^ ^ ^ I I 

^ 

'^T'lTF \ 

WSPTSTt Rf^IrsTf m 

qril-^?T’lTTq rTSrt IR'A^lIRHV^il 

251. lya pannavio vi na so jahb saddahai Pflsamittena | 

Annaganatthbrchi ya kaum to sanghasamavayam. (2546) 
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353. Ahuya dfevayam bei janamano vi paccayanimittam i 

Vacca Jinindam pucohasn gaya”gaya sa parikahei. (2547) 

253. Sangho sammavai gurapurogo tti Jinavaro bhanai | 
lyaro miccbaval sattamao nihnavo’yam ti. (2548). 

254. Bisam samattham katto gantum Jinidamalammi I 
Bfei Kadapuyana^, sanghbnia tao kao bajjho. (2549). 

[ffk ^ ^ I 

rfrT: IR'^ ^ I RH^ ^11 

^ ^grTT I 

35T TfrTTSSTTrrT IR^^IRH^^ll 

ffTi> 

SR^n^fRTJ rTrf: IRH^IRH^^H 

251. Iti prajfiapito’pi na sa yavat sraddhattb Puspamitrena I 
Anyagaijasthaviraisoa kritva tatah sanghasamavayam. (2546) 

252. Abuya devatam braviti janannapi pratyayanimittam I 
Vraja Jinendram pricoha gata”gata sa parikathayati. (2547) 

253. Sangbah samyagvadi gurupuroga iti Jinavaro bbaiiati | 
Itaro mrisavadi saptamako nibnavo’yamiti. (2548) 

254. Idrisam samartbyam kuto gantum Jinbndramulb I 
BravSti Kadapntanayah, sangbena tatah krito bahyah. (2549)] 

Trans. 251-252-253-254. Although persuaded in many 
such ways by Puspamitra and also by the old monks of other 
gacchas, when he did not put faith ( in truth ), then, having 
gathered, to-gether, the whole Sangha (of Jaina monks), they 
called a goddess, and in spite of their knowing the real cause 
of faith they told her to go to Mahavidbha and inquire of 
the Tirthankara as to who was right. She went (to the Tir- 
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thankara), came back, and declared that the gaccha led by 
the preceptor was right, the opponent was a liar, and she 
further said that, he was the Seventh Nihnava. ''Whence could 
this wretched demon® have this much capacity to go to the 
Tirthankara ? Qostha Mahila replied. As a result of this, he 
was expelled from the gaccha. 2546-2547-2548-2549. 

i nit ^ ? 

5f^fqg?3; I nnt 

4II i 

It ^nt \ ^ 4^ l^rmir- 

mi I nit i r 

if^^n, f% ? i nm im ^iRqfq 

mitnW i^RTt Sl?ff f Rf 5 Rr 1^^ f 

iRt 1 nnin^n i mt ^ m \ i|t mn-n sirt- 

TRT 4m 

f RT 5TtgRlfi^ ^T RlttRTJ 

1 %k \ n 


6. Katapfitana is a kind of demon. It is believed that a 
Ksatriya not performing his duties well, is bom after his death 
as such a goblin. It is a kind of pretci or inhabitant of lower 
regions. 
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D. C. When Gostha Mahila did not put faith in the words of 
Acarya Durbalika Puspainitra, sthaviras of the gaccha tried to 
oonrinoe him of the Truth exposed by the preceptor. But Go£t- 
ha Mahila replied arrogantly “ You ascetics, what do you 
know ?” The Tirthahkaras have preached the same principle that 
I hold. ” The sthaviras said Do not degrade the Tirthankaras 
by such words. You do not know the Truth. ” 

Ultimately, the sthaviras called an assembly of all the 
monks, who propitiated a goddess with the help of Kayotsarga. 
The goddess came to them and asked them as to what she could 
do for them. The monks though knowing the truth requested 
her for convincing other people, to go to Mahavidbha and ask 
the Tirthankara there, as to who was right. The go(yess return- 
ed with a message within a short time, and declared that the 
gaccha led by the preceptor Durbalika Puspamitra was right 
and Gostha Mahila who had turned out as the Seventh Nihnava 
was a liar. 

On hearing the message, Gostha-Mahila said” How could 
this wretch of a demon go to the Tirthankara ? 

Then, when he refused to believe even in this, he was ex- 
pelled from the gaccha. Finally, without returning to his. original 
school, Gostha-Mahila wandered here and there, and died as a* 
Nihnava without expiating himself for his sinful acts. 


End of the Discussion with the Seventh Nihnava. 



Chapter IX 

11 3T?T II 


Discussion with the Botika Nihnava. 

After dealing with the stories of the Seven nihnavas who 
contradicted tlie current religious ideals of Jainisan as niontioaied 
in the foregoing pages, the author now proceeds to give the 
story of another type of nihnavas ( viz Botika ) implied hy the 
word ( ca ) in “ Bahuraya paesa avvatta, samuccha duga tiga 
abaddhiya efeva etc. 

rTf I 

^ ii^ikhh®II 

1. Chhavvasasayaim navuttaraim taia Siddhim gayassa Virassa \ 
To Bodiyana ditthi Rahavirapure samuppanna. (2550) 

[ ^ \ 

rr^> ^IrWT 

1. Sadvarsasatani navottarani tad a Siddhim gatasya Virasya l 
Tato Botikanam dristi Rathavirapurb samutpanna. (2550)] 

Trans. 1, Then was produced a doctrine of Botikas^ in 
Rathavirapura, six hundred and nine years after the Tirthan- 
kara ( 5ramana Bhagavan Mahavira Swami ) had attained 
nirvlna. 2550. 

1, Vide Chapter I. p. 9 (v. 2300). 

2. Popularly known as IDigambaras, 
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The story of the rise of Botika is given as follows : — 

1 1 ^ I R W} I 

2. Eahavirapuram nagaratn. Divagamxijjanamajjakanhfe ya i 
Sivabhtiissuvahimini pucchs th^rana kahanfi ya. (2551) 

3. Bodiya Sivahhuio Bodiyaliiigassa hoi uppattli 
Kodinna-Kottavira paramparaphasamiipjxannai (2552) 

2. Rathav'irapuram Nagaram Dipakamudyanamarya Krisnasoa | 
^ivahhflterupadhau priceha sthaviranam kathana ca. (2561) 

3. Botikasivahhnte-r-Botikalihgasya bhavatyutpattih | 
Kaundinya-Kotta-Virat paraniparasparsamutpanna. (2552), ] 

I m «^?rRi5T: mimii i 

^r*i^ mmw* i ^ ^ 

R^poi, ^ 

I ^ ^IR^RT STR^ 

f^Sir*r I ^f| Rqq Rftfl, 

I ^RRI 

^qRR I mi Jlffqgqi qRT 
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I qfei 5 EfT^ir«rTr I ^ ^ ^iw^{ 

!il>Ji I ^ ^57 ar^ 1 ^m^nh 

^=Ei; I ^ 3 fl[R[gg^ I 1 ^^T- 

^ mmv* i ?if T ^'?rq[ 1 

?r^ sTHif : m m'^\ 

gl 5 f%^T^?rifq #Ttfaf 1 

'q^nf^r^iTf^j iRXff ^>Traw, ^ 1 ^cnq^qf^ 1 

“ ifl fR 5 rTs??? 5 rr^% 

’iTsf^ccrr Hi^?rf f ?!?^r 1 m^- 

1 3r??T^r ^ 




f|(]iq 5 ftqqt q |f||| qif^qiqi qr%Rf ?q^I q I 

qfNj^OI^qqH^OR fffqJT % |r% II til 

^ f^^ qoi 4 '^^^ 3 fRR ^4 I 
3?f ^5TRT Ir# IK II 

If ^^TT%r%7ia^5qRf 7:%7aT, S5ffI%^T %m flR’'? 

I %qii^q % mh 

qq q^m^ ^ 1 

^zmi R^qiq q qRf^^^qt lit 11 

# qiqf^qlq #, m q qqfq*^: 1 3 m. fqfqq^ 

qj^qq^q 5 m i-if^fq^q^qfq; ^qrf^pqq- 
qjflqqifqf^ I ^RT f^q^fgjTT ^^^-‘^qirq^, gf| f^fqfi- 
jftqlfqqjsrlqjrff^q^TqT^qf^t qRw^ 2 1 ^ q:q fqq^^q: ^ ^ 
fspql ? 1 qfqqiqqTqTg[, 
mm ^ ^ I mi qR ^qfq 
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^R^5q{ ^§5tr:, t% ’if^JifT- 

? 1 31^ ^ 3rats%^' 

qir^ic, ^f| ^|sfq 

€tsf^ !r?r!if'nT^T?g^^^ 

BTif^ \ f^^i?s:T srf^ ^ 

fliwr fc^if^ ^^m^ \ ^m\ 

ITiri^qirT^ifVsfq ^ 

f^ffts#, %;5 =5ft'7^rf^ I ^^^ 

^\^ i w ^ 

i Jrf^sr 

^'7lf ^wc^Tmut ^T 

sq^TT I M^S^^ « ^cf^T €^lt^lisf^- 

I ff ir^f^f^ I 

^^TT^mlsfq ^ ^tl#- 

^ gr^ fi% 

l^rq^'T ^5JT^T I ‘‘ qt3q5^%: ” It^’sqTIRJ I ’^S^cq^lIJ 

fl^HH^IRWII 

D. C. A detailed account of the rise of the Botika type of 
Nihnavas is given below: — 

Once upon a time an Acarya named Arya Krisnasari had 
come to the city of Rathavirapura, and put up in the Dipaka 
garden outside the city. In the city, there lived a Royal atten- 
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dant named Sahasramalla ^ivabhuti, wbo being the king’s favo- 
urite, wandered in the city till late at night. His wife was very 
much annoyed by his irregular conduct. She once complained of 
his irregularities to her mother-in-law saying that she had to 
wait for her husband till late after midnight, without taking food 
and sleep. The mother-in-law asked her to go to sleep, and she 
herself waited till her son returned. After midnight, 5ivabhtiti 
returned and asked her to open the door. The mother being 
enraged at his behaviour, replied “ O impudent boy ! go wher- 
ever the doors are open for you a} this hour. Nobody is going 
to die after you, ” Overwhelmed with anger and pride, he went 
away. In course of his wanderings, he found the doors of a Jaina 
Upasraya open at such a late hour. The Jaina sadhus were 
studying their lessons at that time. .He approached them and 
requested them to initiate him into asceticism. The ascetics refused 
to give him rfi^sa as he was a Royal attendant and the permi- 
ssion to do so was not sanctioned by his mother etc. Conse- 
quently, ^ivabhuti accepted diksa by himself from an earthen 
spittoon lying there. The ascetics supplied him with the necessary 
apparel of an ascetic, and subsequently he entered the Jaina gaccha, 
as a Jaina Sadhu. Next day, all the sadhus proceeded on vihara 
(going about from place to place). 

In course of time, it so happened that they returned to the 
same place. The king received them with great respect, and gave 
^ivabhnti a kambalaratna ( a costly woollen shawl ). The preceptor 
asked 5ivabhuti to renounce it, as it would create trouble in 
several ways. Still, however, Sivabhtiti kept the shawl secretly 
with him without the consent of the preceptor. Being very much 
attached to the shawl, 5ivabhQti used to see it carefully every 
day after returning from his begging tour etc. But he never* 
used the same for fear of being detected. The preceptor knew ' 
that Sivabhnti was deeply attached to the woollen shawl, so, 
once he took the shawl in <Sivabhtiti’s absence, tore it into several 
small pieces and gave each piece of the shawl to every sadhu 
for the purpose of cleaning his feet. When -^ivabhoti came to 
know of this, his mind was greatly perturbed. 
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Then, once in course of his lecture on Jinakalpikas®, the 
Acarya said: — 

Ji^akappiya ya duviha panipaya padiggahadhara ya I 

Pauraijamapauraiia ikkika te bhave duviha (1) 

■ Duga tiga caukka panagam nava dasa ekaraseva barasangam I 

Eb atjtha vigappa jiiiakappe honti uvahissa. (2) 

[ There are two types of Jinakalpikas (1) One of these 
having their hands (to be used) as a vessel, and (2) the other 
of those who actually possess vessels of alms. Each 'one of these 
is again of two types :-(l) Those ( covering their bodies ) with 
garments, and (2) Those (going) without garments. A jinakalpika 
has an upadhi ( a combination of articles ) of two, three, four, 
five, nine, ten, and twelve varieties, ( serviceable in the performance 
of his religious duties ) ] 

*' There are some ascetics who have only two upadhis • Ttiz. 
a Rajokarax^a (a wollen ohowry and a mukhavastrikl. (a piece 
of cloth folded to be kept before the mouth ). With an addition 

3. Jinakalpikas aa‘e a variety of Jaina Sadhus who were 
strictly undergoing the principles of religious practices followed 
by the Tirthankaras irrespective of bodily discomforts and hard- 
ships. Before adopting these rigid religious practices, a Jinakalpi 
sadhu is required to undergo the following five tests-viz. (1) 
With regard to knowledge, he must have a thorough knowledge 
of at least nine-ptirvas from the beginning to the end, and also 
to repeat them from the end to the begiiming. (2) With regard 
to austerities, he must have the strength to observe fasting lasting 
from one to several days at a time, and upto six months duration 
at a time, without any resulting weakness. (3) With regard to 
mental courage, he must remain in Kayotsarga in deserted depi- 
litated buildings, public squares, burning places (for dead bodies) 
etc. and be undaunted by several diflScult sufferings and hard- 
ships. (4) He should think that he is alone, none else is his 
companion, and (5) With regard to bodily strength, he must 
balance his entire body on his toe. 
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of one, two, and three kalpas ( articles ) to the above-stated two 
upadhis or paraphernalias respectively. 

Again, there are some who in addition to rajoharaxia and 
muhapatti possess seven kinds of patras in this way 

Pattam, pattabandho, payatthavanam ca payakesariya | 

Patalaim rayattatjam ca gocchaS paya-nijjogo. (1) 

[ PUram ( alms- bowls, utensils etc. ); pUrabandham (a square 
piece of cloth for fastening the patras together when not in use 
and which can also be utilized for carrying them as in a sling, 
on a begging tour) Vern : pUrasthapanam ( a square piece 

of woolen cloth abou 11x11 inches with pieces of cord attached 
at four corners for tying up the patras); p&trakesarii& (a small 
woollen chowrie, Vern: jsroft); patalaks.ni (oblong pieces of fine 
cloth 5ii” X 24”. Three such pieces are to be used for the su- 
mmer, four for winter, and five for the rainy season Vernij^); 
rajastr&Txam ( a piece of cloth to be placed between each p&tra ); 
gucchakam ( a square piece of woollen cloth similar to patrastha- 
pana, with a hole in the centre, but without cord useful for 
tying the patras together) are useful for Patras.] 

This shows that there are nine kinds of upadhi. When one, 
two, and three types of Kalpa are respectively added to these 
nine varieties, there are ten, eleven and twelve upadhis in all, 
in ease of several ascetics. ” 

On hearing this, -Sivabhcti said « If that is so,, how is it 
that aughika ( for daily use ) upadhi, and aupagrahika ( for occa< 
sinal use ) upadhi alone are apprehended ? Why is not Jinakalpa 
itself attained. ” ? The preceptor replied : — Jinakalpa has disapp; 
eared with Jambn SwamI*. And it is not possible to attain the 
same in absence of sufficient strength ” etc. 

4. Who died in Vira Samvat 64, The following ten precepts 
are said to have disappeared with Arya Jambo Swami-(l) Manah- 
paryava Jfiana, (2) Paramavadhi Jflana, (3) Pulaka Labdhi, (4) 
^^haraka Wira labdhi, (6) Ksapaka^reci, (6) XJpa^aina^reni, HS 
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Sivabhuti : — “ How could that be when I am alive ? I shall 
accomplish that. One who really desires to attain Moksa should 
observe the vow of Jinakalpa without any parigraha (possession) 
what-so-ever. What is the use of accepting objects that cause 
passions, fear, attachment etc ? This is the reason why the Scri- 
ptures have preached ideal lii&pangraha (complete renouncement). 
The Tirthankaras have moved about without any garment or 
covering. It is,” therefore, advisable to go without any covering 
what^so-ever. 

» 

„Acarya:— In that case, one should also abandon his body 
immediately after he undertakes to observe the vow. Because, 
vices of passion, fear, and attachment etc. lie in the body as well. 
The principle of ni^parigraha ( complete renouncement ) preached 
by the Scriptures, means to assert that one should not cherish 
attachment even in religious observances. Complete negation of 
attachment is itself nothing but a state of ni%parigahai\ or 
complete abandonment of property. It should also be borne in 
mind that entire abandonment of religious observances, does not 
necessarily mean ni%parigriihU. The Tirthankaras do not really 
happen to be completely naked. This is seen from the statements 
like “ Savve vi egadusena niggaya Jigavara oauvisam ” etc., 
which prove that all the twenty-four Tirthankaras had come out 
with one divine garment. 

Sivabhuti was persuaded by the preceptor and several other 
old Sadhus in many such ways, but out of vanity and passion, 
he did not gite up his false notion of giving up garments etc. 
He stayed in the garden without a single garment to cover his 
J)ody, His sister, Uttara, who came to pay her respects to her 
brother found hifn in the naked condition. She, too, therefore, 
gave up her clothes. Then, while going about in the city for 

Jinakalpa, (8) The three kinds of samyama-(viz 1. Parihara visu-' 
ddhi, 2. Suksmasaipparaya and 3. Yathakhyata caritram) 9. Kbvala 
Jftana and 10. Siddlii pada,. Vide ^rl Tapagaccha Pattavali p. 
^23, also Vide versei 3^93^ ' 
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alma in that condition, a whore saw her. Thinking that she 
would affect her profession, the whore gave her a cloth to cover 
her body, in spite of her reluctance. Eventually she narrated the 
whole incident before her brother, ^ivabheti thought at last, that 
a woman would look obscene and disgustful if she did not wear 
a cloth, and asked her not to give up clothing. 

Then, after some days, 5ivabhnti initiated two of his pupils 
viz. Kaundinya and Kottavira who prolonged the sect by tradition. 

The whole account is discussed in details as follows: — 

^ 5 ^^ ^?Trf^rr t 

m n ^ rftft arrotfl I 

fT3?ts%^?TT IICIR^'^VSII 

4. TJvahivibhagam soum Sivabhul AjjaKanhagurumtile 1 
Jinakappiyaiyanam bhanai gurum kisa neyaijim? (2553) 

5. Jigakappo’gucarijjai nocchinno tti bhani^ puno bhanai | 
Tadasattassocchijjau vucchijjai kini samatthassa? (2554) 

6. Pucohassa* puvvamaoapuochaohirjijakambalakasayakalusiS 

c^va I 

So b^i pariggahao kasaya-muecha-bhayaiya. (2555) 

7 . Dosa jao subahuya sub ya bha^iyamapariggahattam tti i 
(Jamacbla ya Jitiinda tadabhihid jam ca Ji^akappo, (2556 
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8. Jam ca jiyacelaparisaho muni jam ca tihim thaijehim I 
Vattham dharijja negantao tad’c^laya s^ya. (2557) 

^ WIT^: ^R-ii:t^r-VT?Tlfi^n II^IR'^HMI 

^r ^?r: ^ ^ ^f^rnrrf^fRfkf^ I 

tp[%g?r2ar ii\sirh^^H 

^sRFrTrr^EfTffts^^frr ll<ilRHH^II 

4. Upadhivibhagam ^rutva SiyabhatiraryaKrisnagurumole I 
Jinakalpikadikanam bhaijati gurum kasmad nedanlml (2643) 

5. Jinakalpo’nucaryate nocchinna iti bhanite puna-r-bhanati i 
TadasaktasyoccMdyatam vyucchidyate katham samartbasya? 

(2654) 

6. Pristasya parvamanapristaccbina kambala kasaya kalusita eva i 
Sa bravlti parigrahatah kaSaya-rourccha-bhayadikah. (2555) 

7. Dosa yatah subahukah srut^ ca bhanitaxnaparigrahatvamiti | 
Yadacela^oa Jinendrastadabbihito yacca Jinakalpah. (2556) 

8. Yacca jitacelaparisabo muni-r-yacca tribbih stbanaih | 
Vastram dbarayed naikantatastato’celata sr^yasl. (2557) 

r 

Trans. 4-5-6-7-8. Having heard from the preceptor the 
section on upadhis ( possession of necessary articles ) of Jina 
kalpika etc. he ( i. e. *^ivabhati ) puts the question before the 
preceptor “Why is Jinakalpa (rites of a Tirthankara) not 
accomplished now ?“ It has died away” (was the reply). 
He said again;— Let it be dead to weak persons; why is it 
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dead to a capable .person ? ” He ( i. e. ^ivabhuti ), who was 
previously asked by the preceptor ( to renounce the woollen 
shawl ) and whose mind was perturbed with passion as his 
(costly) shawl was cut (into pieces) without his consent, 
says that “ many faults such as passion, fear, attachment 
etc. (arise) from parigraha (possession of property ). That 
is why even in Scriptures, the doctrine of a-parigrahatva 
( renunciation of all worldly objects ) has been preached, the 
Tirthankaras (have moved about) without clothes, and they 
themselves have preached the Jinakalpa. Thus, one who has 
overcome the distress of naked condition, is ( called ) an 
ascetic, and since he would put on a garment at three places 
( i. e. on account of three reasons viz. out of shame, out of 
censure, and out of distress ) but not in solitude, it is, there- 
fore, better to remain in the state of being without garments. 
( 2553-2557 ) 




D. C. An ascetic could be called “ jitacela parisaa ” only if 
be has abandoned clothes. As regards wearing clothes on account 
of three reasons, the agamas say that — 

“ Tihim thagehim vatthani dharijja hirivattiyam, dugamcha- 
vattiyam, parisahavattiyam. 

[ One should put on garment at three places : where shame, 
censure and torture ( are counted ), 
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The agamas, thus, allow the wearing of clothes on three 
grounds:— (1) If an ascetic requires (it) for maintaining restraint, 
or out of shame. (2) if he needs it for saving himself from 
public censure, and (3) If he wants to protect himself from phy- 
sical pain arising from exposure to heat, cold, or mosquitoes etc. 
<Sivabhtiti says that he does not require clothes for any of the 
throe purposes mentioned hero. Hence, he preferred absolute 
nakedness, to wearing even one garment. (2553-2557) 

Then, 

9. Guruna’bhihiS jai jam kasayahbu pariggaho so t^ i 
To so d^ho cciya te kasayauppattiheu tti. (2558) 

rTfTt ^ ^ ^ ^ 

9. Guruija’bhihito yadi yat kasayahfetuli parigrahah sa to I 
Tatah sa dfeha bva t^ kasayotpattih^turiti. (2568) ] 

rs 

Trans. 9. He was told by the preceptor that If the 
cause* of passion were ( said to be ) parigraha according to 
you, then your body itself would become the same, as that 
too happened to give rise to passions.” 2558. 

^ ^ {, ^ n siiiiT i 

I ^RiriToif 

D. C. 

Acarya : — ^If 0 oivabhuti ! everything that happens to be 
the cause of passion is parigraha according to you, then, one' 
who desires Mok%a should renounce the body also, as the body 
gives rise to passions, and thus becomes parigraha. (2558) 
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Or, why say about body alone — 

M 3T«? ^ ^ ^ i 

^ ?T %rTS^ II? 

^’iT Brnrt f^ »fl^T^-^»TTrT|w l 

^*7^ ^WT^T^T ^ il ? ?1R^^ ®ll , 

10. Atthi va kim kifici ja^ jassa va tassa va kasayabiyam jam i 
Vatthum na hojja evam dhammo vi tume na ghbtavvo. (2559) 

11. Jena kasayanimittam Jino vi Gosala-Sangamaijjam I 
Dhammo dhammapara vi ya padigiyanam Jinamayam ca. 

(2560) 

[ fi: nr m l 

gifftr ^ XTr^^sfraKRT ^^TJ^rT ^ 

10. Asti va kim kincijjagati yasya va tasya va kasayabijam yat l 
Vastu na bhavedevam dharmo’pi tvaya na grahitavyah. (2559) 

11. Yena kasayanimittam Jino’pi Gosala-Sangamadinam | 

Dharmo dharmapara api ca pratyanikanam Jinamatam ca. 

(2560) ] 

Trans. 10-11. Is there any object in (this) world that 
would not become the object of passion to one person or 
the other ? In that way, even religion should not be accept- 
able to you. Even a Jina becomes the cause of ka§aya to 
Qo^ala and Sangama etc. Thus, religion, devotees of religion,' 
and even doctrines ( preached ) by Tirthankaras ( would 
become ) the cause of evil motives to tljeir oppohenfs. 
(2559-2560) 

? fk ft smrft n% tt m 
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4tTO^-^*iWRPTsftJif Bsrra: I ^ 

arf^ g^git 

p^’W |:tw^[*t^?r*i>ii^i5rt sR^^ft^T^frf i%JRrw?iRT%i^- 
^f^RT JniTti%, =1 I 

II ° II 

D. C. 

Acarya: — ^Is there any object in this world that would not 
happen to be a root of sin or stupidity to one person or the 
other ? From that view-point, even religion will not be acceptable 
to you. Because, that would act as the cause of evil motive to 
somebody or the other. Even the Tirthankara himself happens 
to be the cause of kasaya to Gosalaka and Sangamaka etc. Thus, 
religion, its followers, and the doctrine of the Jinas along with 
twelve Angas, would become the cause of kassya to those who 
oppose the Tirthankara and His doctrine. 

According to you, all this would be parigrdha and hence 
should be renounced. But that does not actually happen. And, 
the principle that everything that gives rise to ka^^ya should 
be renounced, is not valid. 10-11 (2559-2560) 

Now, the Acarya tries to remove the doubt in the opponen- 
t’s mind, and assert his own principles as follows: — 

^ ^ ^ ^ fk I 

’srPITf kkt ? II?RIRH^?II 

12. Aha tb na Mokkhasahaijamaib gantho kasayahea vi | 

Vatthai Mokkhasahanamaib suddham kaham gantho ? (2561) 

[am ^ ?r ?f«t: ^ni|rr^sf^ i 

^ ^ ^'Sfi ? II^^IRH^^H 
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12. Atha tb na Moksasadhanamatya granthah kasayah^tavo’pi j 

VastradiMoksasadhanamatya suddham katham grantha ? 

(2561) ]. 

Trans. 12. If they are not proved to be parigraha in 
spite of their being the cause of passion by virtue of their 
being the accessory means of (attaining) Moksa, how could 
pure clothes etc. also be taken as parigraha from the point 
of view of their being recognized as the implements for,, (the 
attainment of) Moksa? 2561. -> 

^sfq ^7^ ^ ^ j, I ^ I 

TiM jj?5£rj 2“?r 

D. C. When we have not accepted dfeha etc. as parigraha 
in spite of their being the cause of kasaya on the ground that 
they happen to be the necessary implements for attaining Moksa, 
we should also accept clean clothes etc., as, the implements re- 
quired for the attainment of Moksa, and hence they should not 
be renounced by taking them as parigraha, 12. (2561) 

' In reply to the argument that clothes etc. should be aban- 
doned on account of their being the object of murccha or attach- 
ment, the Acarya says — 

^T-5SfTTTff^TTr5=5^ I 
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^f^f^mrff^wroTV IUV9|K^^^|> 

rW^r-IT^-'S^^HTT-SS^ur^TR’iTV %f I 

gnrsrt ll?<iiRH^^li 

13. Mucchaheti gantho jai to dehaio kahamagantho I 
Mucohavao, kaham va gantho vatthadasangassa ? (2562) 

14. Aha-dbha”haraisu na Mokkhasahanamaib tb muccha l 
Ka Moklthasahanbsum muccha vatthaiesum to ? (2563) 

15. Aha kugasi thullavatthaibsu muccham dhuvam sarire vi I 
AkkejjaduUabhayare kahisi muccham visbsbnam. (2564) 

16. Vatthaigantharahiya dbha-”haraimittamucchab I 
Tiriya-sabaradao nanu havanti niraovaga bahuso. (2565) 

17. A-pariggaha vi parasantiesu mucoha-kasaya-dosehim I 
Aviijiggahiyappano kammamalamaiiatamajjanti. (2566) 

18j D^hatthavattha'»-Malla-’nulevatja-”bharanadharigo kei n 
Uvasaggaisu muijao nissanga Kbvalamuvinti. (2567) 

m ^fT-SSf RTf ^5 ^ ^ I 

^ mft ? 

rTT ^-ssfRTf^Tri5G|;;s^ i 
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13. Murecha hetu-r-grantho yadi tato d^hadikah kathamagrantliah | 
Morccavatah, katham va graatho vastradyasangasya ? (2562) 

14. Atha d^ha”haradisu na Moksasadhanamatya marccha i 
Ka Moksasadhan^su miircclia vastridik^su tatah ? (2563) 

15. Atha karosi sthalavastradik^su nwrccham dhruvam sarirfe’pi i 
Akrhya durlabhatar^ karisyasi murcehaiu vises^na. (2564) 

16. Vastradigrantharahita d^ha”haradimatra miircchaya I 
Tiryak-sabaradayo nanu bbavanti uirayopaga bahusah. (2565) 

]7. A-parigraha api parasatkesu morccbakasaya dosaih | 
Aviiiigrihltatmanah karmamalamanantamarjayanti. (2566) 

18. D^hastbavastra-malya-’nulcpana- ’bhai-agadharinah k^cit 1 
Upasargadisu munayo nihsangab Kbvalampayanti. (2567)] 

Trans. 13-14-15-16-17-18. If the cause of attachment is. 
parigraha, then, how could body etc. nof become parigraha 
to one who has already got attachment, and how could 
clothes etc. become parigraha to a lonely ascetic ? If you do 
not bear attachment towards body, food etc., on the ground 
that they are necessery ( instruments ) for the attainment of 
Moksa, then, what attachment is there on garments etc., that 
are equally necessary for the attainment of Moksa ? And;, if 
you attach desire to external objects like garments etc, you 
will be doing so all the’ more to body, which is more preci- 
ous (than clothes etc.). The tiryancas (i. e. beasts, birds etc.), 
and savage people though without parigraha of clothes etc, 
very often go to hell only out of their attachment for body 
and, food etc.. ( There are some, who though a-parigrahi ( or 
not possessing anything whatso-ever) by themselves, eara> a 
lot of ( bondages of ) K^arman, because of their vices such as 
desire, passion, etc., while other ascetics with their bodies 
decorated with garments, garlands, besmeariogs, and ouaa* 
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ments etc. on the occasion of apasarga etc.,, attain the Abso- 
lute State of Existence unaccompanied (by anyone). (2562- 
2567 ). 

? 3lf^ 3 5F^ ^sfq i ^\ 

^srar \ ^ ^f-ssfRTf^5 ^ 

^ ?nf^, nm^f ^f| 3^- 

? |t% 1 ^«r ^TlftSlT^;, TOT- 

?lf| P fkf^ ?a^^5fq I i^t gq 

I 51 fl ?ilfi[^^^q ?^lf( I q^T 

’aqt, 

^T m 3 ^1% ^tif^5ii5r- 

^=5Sigq|sfq q?Tqqq^i: ^ m^i, 

“ qmisjqq^i 

'iftjllT 3if^, m sift %gq5r^sT^qqR- 

5T ^qsin^TJ I 315^ 3 ^ 115^^1 ^5jf%|qgq^f^|^qi 
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Vsaa] 


D. C. When you beliere that whatevei* happens to be the 
cause of imrcdvi is parigraha, and hence should be renounced, 
how is it that body and food etc. of one attacked by delusion is 
considered as a-parigraha according to you ? For, if they happen 
to be parigraha they should be abandoned. But garments etc. 
of an ascetic, absolutely alone by himself, are not as causes of 
parigraha to him. If you say that there is no attachment for 
body etc. as they happen to be the necessary instruments for 
attaining Moksa, then clothes etc. should also be taken as instru- 
ments for attaining Moksa. There is no reason to take them as 
objects of imxrcchi. When you attach delitsion into clothes etc. 
that are far less important and that are easily susceptible to the 
attacks of fire, thief etc , and that are destructible in a short 
time, there is certainly all the more reason to attach delusion 
into body etc., that are more precious and more lasting than 
clothes etc. 


Secondly, if you say that delusion with regard to body etc. 
is very slight, and that with regards to ciothes etc., is great, 
and therefore naked ascetics will attain Moksa in spite of their 
attachment into body etc., while those like us having clothes etc. 
will not attain Moksa, then, you should note that the tiryancas 
(beasts and birds ) and the savage tribes of Bhils etc., who do 
not put on clothes etc, but who are attached only to body, and 
food etc., frequently attain heU. Persons suffering from poverty 
have to undergo ceaseless chain of Karman, on account of their 
souls being unrestrained due to their vices in the past life. 

On the other hand, great ascetics etc , attain Moksa of Ab- 
solute Perception in spite of their being adorned by costly orna- 
ments on the occasion of upasarga (a natural phenomenon su- 
pposed to forbode future evil). It should, therefore, be borne in 
mind, that mere renunciation of clothes does not help if the soul 
is impure. 13-18. (2562-2567) 

Then, in reply to the assertion that the wearing of clothes 
etc., should be given up as that, sometimes, causes fear etc., the 
Acarya states — 
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oTf ^rmrl^ rrf ?! i 

rTTf ^ ^rw^rfff 

^ OBTf’? ^ rrrf^ ^ aT^lt I 

^ n«Sr ? iiroirh^^ii 

19. Jai bhayahea gantho to nanaina taduvaghalhim i 
Bbayamiha taim gantho, d^hassa ya savayalhim. (2568) 

20, Aha Mokkhasahaiiamai&na ^bhaya hea vi tani te gantht^ i 
VatthalMokkhasaha^ia mal^ suddham kahaui gantho ? (2569) 

■^PTfirf^ mR ir^irh^<:1i 

3R ?r rTtf^ ^ 5r?«r: I 

19. Yadi bhayahetu-r-granthastato jfianadinam tadupaghatibhyah I 
Bhayamiti tani grantho dehasya ca svapadadibhyah. (2568) 

20. Atha MoksasadhSnamatya na bhayah^tavo’pi tani tb granthah | 
VastradiMoksasadhanamatya suddham katham granthah. 

(2569)] 

Trans. 19-20. If that which causes fear is (known as) 
parigraka, then, knowledge etc., being susceptible to fear 
from the opponents, and the body (being susceptible to fear) 
from wild beasts etc., should be known as parigraha. And, 
if they are not object of parigraha in spite of their being 
causes of fear, because they act as the instruments for attain- 
ing Moksa, how could clothes etc., also be (recognized as) 
objects of parigraha inspite of their being instruments for 
attaining Moksa? (2568.-2569) 



Vada] ISfihmvavada :380; 

D. C. If you believe that whatever becomes the cause of 
fear is parigraha, then, those having Knowledge, Perception and 
Character etc., would be susceptible to fear from their respective 
opponents, and body is susceptible to fear from beasts of prey. 
So, they should, also, be taken as objects of parigraha. (The 
remaining portion is clear ) 19-20. (2568-2569) 

In reply to the assertion that clothes etc., are the causes of 
inauspicious or fierce meditation, and hence, they should be aban- 
doned, the Acarya says — 

^ ?Tf f srr l 

% ’TfTRT srBnr^rw i 

21. Sarakkhananubandho roddajjhaijam ti tb mal hujja I 
TuUamiyam dbhaisu pasatthamiha tarn tahbhavi. (2670) 

22. Jb jattiya pagara lob bhayahbavo a-virayaijam | 

Tb cbva ya virayanam pasatthabhavana Mokkhaya. (2571), 

rTri^rT^fTf^ ll^^lRH'SoH 
f^r^TT sr?[Rrr’*TmRf IR5^IIW?II 

21. Saturaksananubandho raudradhyanamiti tb mati-r-bhavbt | 
Tulyamidam dbhadisu pras'astamiha tat tathbhapi. (2570) 'iil 

22. Yb yavantah prakara lokb bhayahbtavo’viratanamj 

Ta bva ea viratanam prasastabhavanam Moksaya. (2571)] ■ 

Trans. 21-22. (Utility of clothes etc. ) in connection with 
preservation ( of body etc. ) may be considered as ( inspired 
by) evil motive according to you. But this is common in 
body etc. also, ( and hence ) it is desirable there, in the same 



Jiiialbba<lt'a Qa^ji's {[The Botika 

Way, ds If is here. (For), the various types of deeds that 
are causes of fear to unrestrained persons, are ( helpful ) for 
tHe (attainment of) Moksa to real ascetics having lofty ideals.' 
(2570-2S71). 

^ ^ I wsgw m ^ 

^ I ^ ^«rr I 

^ m I ^ \ ^ ^ 

>RRt3^ ^ ^ 1^- 

^ ^15[«^R I 

iRfq OTini- 

«F^ p^Rt^ I sR^lsf^ Jil^^jf^g I 31^ 

m4) ^ I 

m 5f ? 1 31^: ^ sri T^sf^ q^RTRi: I |f^ 1 3rl4 

P ^^JruTSRKOiq;^^ 

5r^^ ^i^fq 5TRFI;? ^^- 

RT^^’ I ^ ^ ?m-’?R->Tt3IW-»l^?HT-Sc|^^H-.Tl^-cri^- 

JI#n 3I^gRR#??rRRii?iRm«P^fR^^f ^^5 
m^i % p t^t jr%T^ f^6fRT JT^r^tnR^^TRRf W- 

1 m\^ ii;#s|!%' 

WolKH's^ll 

D. b. 

^'vabhuti: — I'here are four types of Raudradhylna (evil 
m^M&tS'oh) iWeu'fb^ned in the agamks, i'hey are deeds cOneeriiing 
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(1) Violence (2) Falsehood (3) Theft, and (4) ( Self) Preservation. 
Meditation in which violence by way of killing beasts and birds 
etc., is always thought of, is known as hv^^s^-nubcitldhi raudfCl- 
dhyana. That in which falsehood is resorted to, is known as 
mrisanubandhi raudmdhyma, while meditation wherein preseva- 
tion of one’s property from thieves etc. is invariably aimed at, 
is known as sattiraksaijanubandhi raudradhyana. Acceptance of 
clothes etc,, will also become the cause of raudrfldhyanu. Like 
weapons etc., clothes etc., will, also, become the cause of satisfying 
evil motives, and that is why they should he renounced without 
hesitation. 

Acarya: — That sort of raudm- dhyana is common in body 
also, as the preservation of body from water, fire, robber, serpent, 
wild animals, poison, and thorns etc., is always sought. In tl^t 
case, body too, shall have to be abandoned. 

5ivabheti : — Since body etc. happen to be the necessary 
instruments for attaining Moksa, it is commendable to preserve 
them carefully. 

Acarya : — Why not apply the same principle to clothes etc,, 
as well ? As in the case of body etc., preservation of dothes ,etc; 
should, also, be commendable. 

Sivabheti: — Since clothes etc. become the cause of attach- 
ment, they are objects of parigraha without doubt. They, thus, 
become causes of many bhavas to ordinary people, and conse- 
quently affect ascetics having parigraha of clothes etc. It is, 
therefore, advisable to give them up. 

Acarya: — This belief of yours is exclusively one-siWedj 
hence should not be accepted. Various acts of sitting, sleeping, 
eating, drinking, going, stopping, and various rapyerpents of mind, 
speech, and body, become causes of fear to an unrestrained j)firson 
who has low motives. But the same acts become helpful for the 
attainment of Moksa to real ascetics who Iiaye high jideaJs One 
who has subdued evil Instincts from the bpginnipg, .is jaot 
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to any faults what-so-ever, if he accepts clothes. 21-22 (2570- 
2571). 

Moreover, if you try to prove, with the help of the example 
of gold, that clothes etc. are parigraha, as they happen to be 
the causes of imrccM., we prove gold etc. as a~parigraha on 
the same ground:-— 

srrfTTt ^ ^ \ 

f«r Hft ^ % llR^IRWU 

♦ 

23. Aharo vva na gantho dehattham visaghayanatthae | 
Kanagampi taha juvaidhammantbvasini mb tti. (2572) 

[gflfTT ^ f^'^’erirrsTT^fT^T I 

rPTT IR^IRWil 

23. Ahara iva na grantho dehartham visaghatanarthataya I 

Kanakamapi tatha yuvati-r-dharmantbvasini mambti. (2572)] 

Trans. 23. Like food, gold is not (the object of) parigralm 
as it is helpful to body, in as much as it is the antidote of 
poison. Similarly, young woman (is) also not an object of 
parigraha (to me ), when ( 1 take her to be ) my pupil in the 
observance of religious duties. 2572. 

m 

5r 1 fg: ? 

3^ 3r 3if poSj gqf ttilr IR II 
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D, C. Like food, gold and young woman, do not become 
parigraha, when they prove themselves helpful to the body. Gold 
is beneficial to body in as much as it acts as an antidote of 
poison. It has been said that . — 

Visaghaya-rasayana-mangala-cchavi-naya payahinavatt^ I 
Gurub a dhajjhakutthe attha suvan^ib guna honti. (1) 

[ Capacity as an antidote of poison, alchemic character, aus- 
piciousness, brilliance, polity, property of turning clock-wise (from 
left to right ), weight, and capacity of undergoing heat-these are 
the eight qualities of gold. ] 

When a young woman is looked upon with a lofty ideal 
that she is a companion in performing religious rites, she does 
not, in any way, become the object of parigraha but she becomes 
helpful in the attainment of Moksa. 23 (2572). 

Finally, the Acarya explains the distinction between parigraha 
and a-parigraha and tries to remove the confusion from the 
opponent’s mind; — 

rTTfT ? I 

'ST ^ I 

rT ^ ^ rlf'qWTf 

24. Tamha kimatthi vatthum gantho’gantho va savvha Isb ? | 
Gantho’gantho va mad mucehamamucchahim nicchayad. 

(2573) 

25. Vatthaim tena jam jam sanjamasahaijasaraga-dosassa I 
Tam tampariggaho cciya pariggaho jam taduvaghaim. (2574) 

[rTW^^TlftrT WT 2 I 

i 
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24. Tasmat Mmasti vastu grantho’grantho va sarvatha lokb ? 
Grantho’grantho va mato marccha’marcchabhyam aisoayatah. 

(2573) 

25. Vastradi tfena yad yat samyamasadhanasaraga-dvbsasya 1 
Tat tadaparigraha bva parigraho yat tadupaghati. (2574) 

Trans. 24-25. “ Then, what objeci is there in this world 
that should be known as parigraha or a-parigraha in all 
respects ? " Really speaking, parigraha or otherwise, is ascer- 
teifled according to attachment or aversion. Hence, whatever 
like clothes etc. that happens to be useful in the observance 
of austerities to one who is devoid of passion and prejudice, 
should be recognized as a-parigraha. That which acts against 
it, is parigraha. (2573-2574). 

i =«T5r 5 

g^5F!l I 1 

D. 0. There is not a single object in this world which can 
be recognized as parigraha or a-parigraha entirely by its ow 
virtue. But by means of statements such as-“ Muccha pariggaho 
vuitto ii vuttam mahbsina” etc. parigraha is ascertained on 
the standard of attachment to wealth, -body, -food-gold etc. 
Wherever such an attachment does not exist, there is a-parigraha. 
We can, therefore, conclude that whenever clothes etc. help to 
.attain Moksa, they should be known as a-parigraha, and when- 
ever they act contratry, there is parigraha. 24-25. (2573-2574). 

^ 5rf«rT^ 'STf *r| I 

fm 3rwT-?r«TT«T^M ^frm 

FTf f^ftr l 
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'Tftf rcr4 f^^r'ir- WT^sfTrrf c^* ^ i 

g[T'3T¥r^^i:TOTf«jf ll^®IIRH'3*^ll 


26. Kim saipyamovayarara kar^i* vatthaim jai mai sutjasu \ 
Slyattanam tauam jalana-taijagayaijam sattaijam. (2575) 

27. Taha nisi caukkalam sajjh.aya-jhana-sahatiamislnam 1 
Mahi-maMya-vaso-sa-rayai rakkha-nimittam ca. (2576) 

28. Mayasamvarujjhanattkam gilanapagovagari vabhimayam I 
Muhaputtiyai c^vani paruvanijjam jahajogam. (2577) 

29. Saipsattasattu-gorasa-panaya-paglyapanarakkhattham I 
Parigalaija-paijagbayana-pacchaikammaiyanam ca. (2578) 

30. Pariharattham pattam gilana-baladuvaggahattham oa I 
Danamayadhammasaha^am samaya cbvam parupparab. 

(2579) 

[f^ 5?^ i 

#rT5rrJT 

f7«ir l 

^ IRvsiRHvs^ll 

T^TJTq'T’lTt^SRTft I 

IRCIK^'SVSII 

^f^^5r-31TJT^rTSr-WTr^Tr?f^^f IRMRWII 

W T^R-STT^T^^ITflS ^ I 

H^rTT TO^Trt: IRo|RH\9<^ll 
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26. Kim sattiyamopaliaram karoti rastradi yadi matih sruuu | 
oitatragam tranam jvalana-trinagatanam sattvanam. (2575) 

27. Tatha nisi catuskalam svadhyaya-dhyana-sadhanamrisinam I 
Mahi-mahika-varso-sra-rajaadirakElnimittam ca. (2576) 

28. Mritasatpvarojjhanartham glauapratiopakari cabhimatam i 
Mukhayastrikadi eaivam prarupaniyam yathayogam. (2577) 

29. Samsaktasaktu-gorasa-panaka-pamya-prani raksartham 1 
Parigalana-pranaghatana-pascatkarmadikanam ca. (2578) 

30. Pariharartham patram glana-blladyupagrahartham ca I 
Danamayadharmasadhanam samata caiya parasparatah. 

(2579) ] 

Trans. 26-27-28-29-30. If you ask as to how clothes etc. 
are useful in ( the practice of ) austerity, (then) listen (to me). 
( They render ) protection from cold ( to ascetics ), and pro- 
tect creatures found in fire, and grass. (A garment) is also 
a (necessary) means of (conducting) study and meditation 
to the ascetics during all hours of night. It renders ( them ) 
protection from clods of earth, rain, fog, and dust particles. 
( It is used ) in covering and carrying the corpse. (It is ) 
considered as useful to sick persons. In that way, muhapatti. 
( a piece of cloth held between the nose and mouth to pre- 
vent dust, insects etc.) should, also, be (given) proper impor- 
tance. Hence, a devoted ascetic ought to hold a vessel for 
the purpose of protecting insects found in milk, water, and 
such other drinks, in order to prevent it being spilt down, 
prevent killing of insects, and (avoid) faults like pas'cat Jar- 
man, and for the benefit of the sick and young. Mutual 
tolerance is cultivated only in this way. (2575-2579). 
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D. C. 

Sivabhati : — In what way^j are the gaitaents and veisela 
useful to the practice of austerities ? 

Acarya : — A cotton or woollen piece of cloth protects the 
mendicant from cold. It protects the life of small creatures abo- 
unding in fire, grass and' food. If a mendicant does not wear a 
garment, he lits up fire for the purpose of protecting, himself 
from cold, and by doing so, he kills small insects abounding, 
there-in; , 

On the' other hand, if he has a’ piece of cldth to chv'tlr hiS^ 
body, he would prevent cold with it, w'ittioUt killing' a?‘sitigleFlif^. 

Secondly, if an ascetic wears a garment, he is liable to pass' 
the whole night in study and meditation without any hindrance- 
by cold, dusti rain, and fog etc. He will also be able to save 
insects flocking round the lamp with his garment. 

Thirdly, it has been laid dbwh by the“ great' pretieptbrs' 
that in covering or taking out‘ a corp^e'i a' udiitb pi^c'e' of clotM* 
should be used. Such a piece of cloth is beneficial to sick per- 
sons also. 

In this way, mufiapatti' and mjokamua are useful in the- 
practice of austerity and the same should be preachedr by' you 
whereter yOu' go. ® 

It has been said in thie Kalpa-Bliasya that — 

ItappS ayap'pamSnS addKai ' jjHSi vittKadIc riatthal’' 

Do cb'va sottiya unhis ya tkiS muijeyavtb. (l) 

Taijagahaijarialasevanivarania dhammamsukkajjhiitjattha I * 

Ditthani kappaggahafliarfi gilaijaimafa'^atthayi'' ce'ta.- (^).‘ 

Sampayamarayarenupamajjaijattha vayanti muhapattim | 

Nasam ca muham ca- bandhai tie 'vasahim’pamajjaftto. (8) 

Ayane' ni^^kliev'e' thSija' nislb shlyapiStta ' safikOe‘Y' 
Puvyam"’patnaj|jafattha‘liiiga|tha cbvd riiyhbyra|^ii&i’ (4)’ 
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Veuvve’vayade vaie hikhadde pajarjane eeval 

Tesim anxiggahattha lingudayattha ya patto o. (5) 

[ For the purpose of refraining from the use of fire produced 
Collecting straw, and for the observance of dharma-dhyzna 
and iukla-dhylna, and also for the benefit of the sick, as well as 
( as a covering ) for the dead, one should use a garment. The 
garments should be-two of cotton, and one wooUen-as one’s own 
self; and 2|- hands broad. A sadhu carries a muhapatti with the 
object of removing collected paitticles of dust and he ties it over 
his mouth and nostrils, while cleaning the up&iraya. While 
taking an object, while removing it, while replacing it, while re- 
arranging a bed- sheet disturbed from a bedding prepared for the 
night, and as an emblem of asceticism one should use a rajoharana. 
For the purpose of covering the exposed sexual organ of the 
male as well as of the female out of decency, and for covering 
the male organ excited by the sight of the female, a cola-pai\a 
a. loin-cloth is necessary. All these garments are very useful for 
the preservation of saf?yama-dharma-A[xtv>^ of an ascetic.] 

Uses of patra an3. matraka are now explained. If an ascetic 
possesses patra he can save the life of so many creatures found 
in milk, grapes etc. For if milk etc. is received in hands, the 
small insects abounding there-in will perish without doubt. But 
if milk 'btc. is received in some vessel insects etc. would be placed 
inside the vessel in stead of falling down. 

Secondly, when milk is received in hands the same would 
flow down on the ground, and give rise to small germs resulting 
in the loss of more lives. 

r 

Thirdly, in absence of vessels, faults like that of bondage 
of Karman etc, would arise. 

Fourthly, good turns like that of distributing food etc. to 
the sick and poor, could only be done with thq help of a patra; 
in the absence of a patra it is jiot , possible to do so. 
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Thus, a patra becomes a; necessary means of discharging 
charitable duty to ascetics who receive food from rich persons 
and distribute the same among the poor. Moreover, if there is 
a patra, it would be beneficial to mendicants of all categories- 
those who possess and who do not possess, the able as well as 
disabled ones, those staying in upasraya and those coming as 
guests. If a mendicant possessesa patra he can receive food into 
it, and impart the same to one who has not received food. Simi- 
larly, able-bodied monks would serve the disabled ones and 
church-inmate would treat a guest. In absence of patra, no such 
convenience is enjoyed. 

The same should bo understood of matraka also. It has 
been said — 


Chakkayarakkhanattha payaggbhananam Jinehim pannatam I 
Je ya guna sambhoe havanti te payagahane vi. (1) 

Ataranta-bala-viddha-sehaesa gum a sahuvagga | 
Saharanuggaha aladdhikarana paya-gahanam tu. (2) 

[ The Tirthankara has deemed fit the acceptance of patra, 
fit for the purpose of protecting the bodies” of the six varieties 
of living beings. Merits abounding in enjoyment are found in 
acceptance of patra also. But the patra should be accepted for 
(the benefit of) weak, young, old, new desciple, guests, and sick 
persons being advised by the preceptor on the grounds of secu- 
rity ( of food etc. ) in absence of a-labdhi. And, the acceptance 
of matra is allowed in case of preceptor being sick, an outsider 
being rare, and food and drink of real mendicant being given 
away in charity.] 26-30. (2575-2578). 

In reply to the assertion that ‘'sub bhaniyamapariggahattham.” 
etc. the Acarya states — 

^ 11^ \ IR V oil 

31. A-pariggahaya sutte tti jaya muccha pariggaho’ bhimaol 
gavvadavvbsu na sa kayavva suttasabbh|vo, (2580) 
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[ ftw ^ I 

31. A-parigrahata satre iti ya- ca- marccha parigraho’bhimatati I 
Sarvadravyesu na sa kartavya satra-sadbhavah. (25&0)'] 

'Fi^iiS. 31. Non-acceptance implied'in thesufra has taken 
nt^rccM (atthcHment) as parigraha. That it should not be 
practised' in ( case of ) all' objects, is the main purport of the 
sfltva. 2S80. 

^ ^ m m s;5^5 ^ 

I 

IRV«11 

D. C. The theory of a-parigrahata advocated by you with 
regaltsi> ta» asse^rtioMiS' like’ “'Siavv®o pariggahao* vbrama^am'” etc. 
kadi down in tkl^ SatM'- iS' obtained- only wKeri M^rccha or attach- 
ntwmtt has? been oomplet&ly removedi Ifa other words> . there is no 
pf^gt$aiPl»yHth.&iit aitt&dbnaentl-Attkchment^^tli regard t6 clothes- 
etti?. wOrte< iff 5 Cass' of ol^ects including' body, food, drink etc.' 
l^e^mann purport of^tMer Sttraf* iS' that one should abandon attk- 
cbnd^siltt-. Bfft it!^ should he noted' thah the' above-mentioned sutta 
iiJttfffin wdiyjleodsy to' establish* that'-comp'lete renunciation of'cldth'es' 
is?fa«^rf^fiha.;' 311 (25SO)' 

In reply to " Jamackl^ ya Jininda ”® etc. tbe Acarya says- 

^nrr 

vit^F'Skssp’ ■ 
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^S% rffw? ff^ 

32. Nirupamadhiisangh,ayana eauna'teisayasafctasaippaijrja i 
A-cchiddapa^ipatta Jiija jiyaparisaha savye. (25S3) 

33. Tamha jahuttadose paya^iti aa vattha-pattarahija vi i 
Tadasahanam ti tesiin to taggaha^iaiQ. jia kwvanti. (2582) 

34. Taha vi gahifegavattha savatthatitthoTaesaJjatthaui til 
Abhinikkhamanti savve tammi oue’celaya hunti. (2583) 

srf^^'qrrf^r^iT 

rTf^lf sn^gwf^PT ^ 1 

ri^r^?r^^ fTrr^?rf;?Tf’3T w 

^fVR^^Tf^rT ^ m?ks3^s%^fJT ^ler^rT 

32. Nirupama dhriti saiphananascatu-r-jfiana ati^aya sattvasam- 

patinah I ° 

Acchidrapanipatra Jina jitaparisahali sarvb. (2581) 

33. Tasmad yathoktadosan prapnuvaqti ija vastra-patrarahita apil 
Tadasadhanamiti tegam tatastad grahaijain na kurvaati. (2583) 

34. Tathapi grihitaikavastra sa-vastratlrthopad^^anarthamiti | 
Abhimskramanti sarve tasmira§cyute’cfelaka bliavanti. (2583) 

Trans. 32-33-34. All the Tirthankaras possess exceptional 
fortitude, strength, and knowledge, with their compact hands 
as vessels, and since they are victorious over all sorts of 
strain, they are not susceptible to the afore-mentioned faults’ 
even though they ( go ) without a garment or vessel. These 
being useless to them are not accepted by them. Still how- 
ever, in order to show that the inmates of the Church shall 
have to bear the garment for a long time, the Tirthankaras 
renounce ( the world ) with one garment. When that is dro- 
pped automatically they go naked. (2581-2583). 
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^ ?r ^ I’lr 

«iTq;i T%^’ 

WT^jTiof ^r ^ I ^13 ^f3[ ^ ^ 

=5^^, ft ftfq^rr^’ l^ift ft^^’T^ fr^ri^f^Tf- 

^‘gf^?^lft” ^uft ^ » ^«?Tft 

[{ ^ftsft I WJift 

^ 3^5 I ‘‘ sr^^qJT^ 

D. C. Your idea about Tirthankaras as absolutely achlaka 
is not quite correct. ^Eren during their life .incognito Tirthanka- 
ras are unusually bold, strong, and full of knowledge. Since they 
have subdued aU the evil instincts they do not— keep paira .or 
vastra, and go with their compact hands as patra, and still they 
are not defiled by -faults that would come in the way of the 
practice of austerities. 

Sivabhtiti: — Then, how do you say that all the Tirthankar- 
as had renounced the world with one garment ? 

Acarya: — Although garment was not helpful to them in 
the practice of austerities etc, they, foreseeing that aU the asce- 
* tics of the Church shall have to bear garments and vessels for 
•a long time, accepted diksa with one garment. In course of time, 
if the garment drops down by itself, they become uncovered. But 
that does not mean that they were uncovered for all the time. This, 
-your belief that Tirthankaras were absolutely uncovered for all 
the time exhibits nothing but ignorance on your part. 32-34. 
(2581-2583 ).. 
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35. Jinakappiyadao puna sovakao savva-kalam^ganto | 

Uvagaranamagam^sim purisavikkha^ bahubh^yam. (3584) 

35. Jinakalpikadayab punah sopadhayah sarvakalam^kantah i 
Upakaranamanatnfesam purusap^ksaya babubb^dam. (2584) ] 


Trans. 35. And Jinakalpikas etc. are always exclilsively 
full of ( some ) instrument ( or the other ). The standard of 
( their possessing ) the instruments, depends upon the persons 
concerned, in various ways. 2584. 

Sffq ^ I 

S^* m f^TT 

f^^tF?j5Fq?n I ^ cfRr 

#sfq ;cq#r 

# iRV»ii 


D. 0. It has already been shown above that you cannot 
preach the doctrine of going without clothes by advancing the 
example of Tirthankaras. 

Jinakalpikas and svayambuddhas etc. have always been 
possessing some material or the other as an upakara^a to the 
observance of stt^yatna. The standard of accepting such u.pa~ 
karauas varies with different persons. But it is important to 
note that entire negation of upakaraxva has never been referred 
to. Thus, the Tirthankaras, by whose examples you have formed 
your belief, have also never been without upakar^a. 35 (2584). 
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Also, 

1T^ ^ I 

36. Arahanta jamac^la tenac^lattanam jai mayam | 

To tayvayanau cciya niratisao hohi ma’c^slo, (2585) 

^»TTS%^J IR^IRHCHK 

36. Arhanto yadac^last^nac^laCvam yadi matam I 

Tatastadvacanad^va niratisayo bhu-r-nia’c^lah. (2585) 

Trans. 36. If naked condition is acceptable to you because 
Tirthankaras were naked, then, on their own words, do not 
become absolutely uncovered as you are devoid of that 
excellence. (2585). 

^ ^ \\{\\ 

TIT I glffe- 

5nnii^, ^f| w: m^- 

^ I ^ ft I 

5^1^ I ^ gi^q^?ir^it?i wv^cwi 

b. c. 

— /■ 

Acarya :~0 ^ivabhtiti ! you have accepted naked condition, 
because Tirthankaras were such. For, it has already been said 

that— 

Jarisayam gurulingam sis^na vi tarisbna hoyavvaml 
Na hi hoi Buddhasiso seyavado naggakhavaijo va, (1) 
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Vada ] 


[ A pupil should bear the 7same dress as (his) preceptor 
bears. A follower of Buddha would never be found with a white 
garment or naked, ] 

It is, therefore, in the fitness of things to follow the foot- 
steps of Tirthankaras. But if you don’t possess the qualities such 
as full restraint and spiritual strength as they possess, do not 
accept nakedness on their own words. Being the follower of the 
Tirthankara, if you initiate His dress and manners, you should 
behave according to his advice as well. One who behaves con- 
trary to the advice of his preceptor, does not attain the fulfil- 
ment of his cherished desire. The great preceptors say that one 
should never accept achlakatva, unless and until he has developed 
the necessary qualities of unequalled fortitude and strength. By 
accepting a-chlakatva, why do you transgress the advice of the 
preceptors ? 

^ivabhnti Just as it is necessary to behave according to 
the advice of the preceptor, one should certainly follow him in 
dress and manners also. 36 (2585), 

The Acarya says: — = 

. rff I 


37. Rogi jahovabsam karbi vbjjassa ho arogo ya i 

Na u vbsam cariyam va karbi na ya paugai karanto. (2586) 

38. Taha Jinavejjabsam kugamano’vbi kammarogao I 

Na u tannbvatthadharo tbsimaesamakaranto. (2587) * 

I 
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SIT. Rogi yathp-pad^sam karotx vaidyasya bhia,tyarogasca | 

]SFa tu vesam caritam va karoti na ca pakaroji kurvan. (2586) 

38. Tatba Jinavaidyadfesam kurvano’paiti karmarogatl 
Na tu tann^pathyadharastesamade^amakurvan. (2587)] 

Trans. 37-38. A sick person behaves according to the 
advice of a physician and cures himself, but (he) does not 
imitate him in dress and manners. For, doing so does not 
cure him. 

Similarly, one who follows the advice of the Tirthankara- 
physician, is cured from the disease of Karman,, while one 
who imitates him, in dress but does pot behave according 
to his comman,dments, is not (cured) (of the malady of Kai"* 
man ). 2586-2587. 

^ 5tifq 

H ^ 

^ 5iq5]L^ 

D. C. 

Acarya :— A sick pcFson is cured of bis illness only if be 
behaves according to tbe instructions of tbe physician. Imitating 
the physician in- dress and manners ( without following his ins- 
tructions’), does not help him in any way. By doing so,, hp 
would, on the cont.yary, become the viptiip of delirium. 

Similarly, one who foUpws the, in§tructions of the T.irthan- 
kara, without imitating, his dress or external manners, is relieved 
oi his bondages. of,:l^|:|»^, wbjM..on^. whp imitates the djrees 
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and external manners without putting into practice the instruc- 
tions given by the Tirthankaras, is not able to escape from the 
clutches of Karman. On the contrary, such a person gives an 
impression of a mad man. 37-38 (2586-2587). 

And, if you claim to be the follower of TJrthafikara’s dress 
and manners, is your imitation similar to the behaviour of the 
Tlrthahkara wholly or partly ? If it is so wholly, then you 
should note that — 

39. Na pai-ova^savasaya na ya chaumattha parovabsam pi | 
Dinti, na ya sisavaggam dikkhanti Jina jaha savvb. (2588) 

40. Taha sbsbhi vi savvam kajjam jai tbhim savvasahammam | 
Evapa oa kao tittham na cbdaeblo tti ko gaho? (2589) 

[?T ^ I 

mr ^fk I 
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all respects. And, in that case, where is the scope for the 
existence of Tirth (the Jaina Church)? And, if there is no 
(church), where is the scope for insisting upon acblakatva (or 
nakedness) ? (2588-2589). 

m 

^ jff44t^T4 ^ ^ 

q4 ^%fq ^qqf^qi^’JT q5i4 ^- 

511^1% I qft, €t qtq ^ |T% i =q 

qi^qifq mliqiqmiqT? ? i m 

^q^iqTqfq?5=5q^, gf| |T% 

D. C. If you claim equality with Tirthankaras in all respe- 
cts by following them in dress, manners etc., you must be able 
to practise everything that Tirthankaras were doing. In other 
words, like Tirthankaras, you should not accept instructions from 
others, should not give instructions to others as Tirthankaras do 
during their chadmasiha life, and should not initiate pupils as 
Tirthankaras do, except when they have acquired Kbvala Jfiana. 
And, if such a thing happens there would be nothing like diksa 
etc. and ultimately the entire Jaina Church w'ould cease to exist 
in absence of imparting or receiving instructions etc. 

On the other hand, if you accept that you are not in equa- 
lity with the Tirthankaras in all respects, you shall have to give 
up insisting upon accepting acelakatva in vain. 39-40 (2588-2589). 

Besides, 

rif ^ fi ^ 

41. Jaha na Jinindbhim samam sbsaisa^him savvasahammam i 
Taha lingeinabhimayam carijs^ja vi kimci sahammam. (2590) 
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rT«Tr f^f^qTnTscrrT '^R’^^rpT ^ ||V?IRH^®U 

41. Yatha na Jin^ndraih samiam sbsatisayaih sarrasadharmyaiu. | 
Tatha ling^nabhimatan: caritbnapi kiflcit sadharmyam. (2590)] 


Trans. 41. (You have not acquired) equality with Tirth- 
ankaras in all respects, including the rest of their excellent 
qualities. But, you have accepted equality (only) to some ex- 
tent so far as (their external) dress and manners are con- 
cerned. 2590. 


^rif^Tir^ 1 T%T%^ 

m ^ 

D. C. If you do not claim equality with Tirthankaras in all 
respects but admit the same to some extent, it is admissible to 
us. If you accept loca ( plucking out of hair ) etc., you attain 
similarity to some extent, but you do not attain the same with 
the principle of achlakaiva. You follow the Tirthankaras in dress 
and external behaviour when you renounce the dress and take 
food in hands or stay at undecided places, but since you do not 
possess the excellent qualities of a Tirthankara, you cannot be 
said to have attained complete equality with them. While non- 
similarity with the Tirthankaras could be proved in many other 
ways. So, why do you insist upon a-celakatm unnecessarily ? 
41. (2590). 

Then, in reply to “ Tadabhihio jam ca Jinakappo ” etc, the 
Acarya admits that Jinakalpa has been laid by the Tirthankaras 
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but explains as to how that Jinakalpa has been said and with 
regard to which persons— 

fk qi^T’Tf^wirr 

n uTf f^qTT^Tsrt ?Tt ^ m i 

^f?«T % writ 5Kf m 3T wr’ir ? 

42. Uttamadhiisanghayana puvyavido'tisaino sayakalam I 
Jinakappiya vi kappam kayaparikamma pavajjanti. (2591) 

43. Tam jai J’inav'ayaijao parajjasi, pavajja to sa ehinno tti| 
Atthi tti kahain pamaijain kaha vucohinno tti na pamaijam ? 

(2592) 

[^fTcrif^^fWTt 'ilf^sFT^rrBrJT: I 

f^JT^Kf^WT StPt ^rT’TRW’tf 

fT^ ST srWf ^ fT?TJ ^ f^^?r f I 

writ .^'4 

42. UttamadhritisatTihananah purvavido’tisayinah sadakalam i 
Jinakalpika api kalpam kritaparikramaijah. prapadyant^i. (2591) 

43. Tad yadi Jinavacanat prapadyase, prapadyasva tatah sa echi- 
ma iti \ 

Astiti katham pramanam katham vyucchinna iti na prama- 
nam. (2592). 

Trans. 42-43. Even Jtnkalpikas who prossess excellent 
fortitude, and (bodily) constitution, and who are conversent 
'with (Nine) ptirvas, and who possess excellent qualities in 
Kalpa, and who have also undergone the (five) tests, always 
accept Jinakalpa. Following the words of the Tirthahkaras, 
if you accept it, then, (you should) admit it to have been 
(already) perished. (For), what is the proof for establishing 
that it exists, and where is the proof (to show that) it has 
not perished? (2591-2592). 



KihuavaTada 


iBUi 


^T 3?fq ^ ^ ^m ’* 

^ ^ ^«?npq^5qRf mi^f ^^^- 

|f% i ^ ^^q^3[||qt^T^jf^q qf^- 

q^^ ^q^, R^qjqqt sqqf^sit^’ fqtqqfq qftq^^ i 

srlqq; q qf^q?rl, qf| ^R^qts^q q;4 

? I 'q “sqqf^§y#s#” q qqr'qq; ? I q^fT^fto- 
^qsm^fqq^q^? ^^f^Tqrqqiq^qrfqfq 

D. C. Jinakalpikas, who possess the virtuous qualities like 
excellent fortitude and bodily constitution, who are oonversent 
with Nine Purvas, and who possess excellent qualities, and .who 
have also undergone the usual five testa, always admit the' vali- 
dity of Jinakalpa. The Tirthankaras have allowed the practice 
of Jinakalpa for such worthy persons, and not for unworthy 
persons like you. If you, therefore, believe in Jinakalpa, you 
should also admit the same to have already perished. For, 
otherwise, how could the words of the Tirthankaras laying down 
that Jinakalpa existed, he authentic to you % And, how could the 

view that it has not perished, be authentic on the other hand ?, 

/ 

•Sivabhuti :■ — Existence of Jinakalpa has already been admitt- 
ed in the agamas, but by which pram&r\a (authoritative state- 
ment ) is the destruction of Jinakalpa laid down by the Tirthan-' 
kara? 42-43 (2591-2592). 

The Acarya replies ; — ■ ■ ' 

^ qrff^ f^tJOTT 

44. Maija-Paramohi-Pulab-Abaraga-Khavaga-Uvasamb-Kap'pb | 
Satpyamatiya-Kbvala-Sijjhaija ya Jambummi vucchinqa. (2593) 
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44 Ma^ah-»P|traKiav£Milii-'Pulaks-=rAliaraka Ksapako-pasamah- 

ipHalpahl 

Saipyamatrika-K^Tala-Siddliayasca Jambau vyucchinnah. (2593) 

Tfaps. 44. ([) Manah paryaya Jflana ( the intermediary 
staga- ftf mental perception-the highest stage of concentration, 
(2) Paramayadhi Jflsna ( attainment of high visual knowledge, 
($) Pulaka Labdhi (supernatural power possessed by a Pulak 
variety of ascetics of crushing the army of a cakravartin, (4) 
earira (one of the fiye kinds of body, formed of 
Very fine ^Mraka, molecules assumed only by highly advanc- 
ed ascetics, which enables them to approach a Master, for the 
purpose of solving their doubts, (5) K^,apaka-ireni ( spiritual 
advancement in which destruction of right conduct-deluding 
Karmas takes place, (6) Upasama-^reni, (spiritual advance- 
ment in which subsidence of such Karmas takes place), (7) 
Jinakalpa ( the religious rites of a Tirthankara ), (8) Saipyama 
triJia (tri® of restraint consisting of parihara visiiddhi (re- 
moval of evil instincts), saksma samparaya (experience of 
subtle contticts ), and yathakhyata caritra (attainment of the 
prescribed conduct )/ (9) Kbvala ( the state of having attained 
Peirfeet l^a0W’l€<i^e) and (10) Siddhipada-Moksa ( Final Emam 
eipafemt-^liaese ten. precepts disappeared after Jarabd Swami®*. 

JUxTlb, ^ 

D. C. The ten precepts that have been mentioned above 
<w8tliy upto the days, of Arya Jamba Swami, ( who died 
in. Yir% SamvaJi 44.)^ After him,, all these precepts are said to 
hftve va-uisybed,; 44 (2h9.3)» 

ha reply to “ a-ehlaka‘parisaha ” the Acarya proceeds to say- 

^ Yids vst 4 tbot note- 4 



Vada ] !^ihnaVaVS(ia : It 

srf^'ir^^Tf’T^n^ft fk vrrrrf^iW^ litf'^lRH^vii 

If ^ T f^T^rrfT ^ 3 I 

^STf^T ^ ’^TTirf^ ^ f% f^ ^fT ? IIV^IIHH^KII 

^f ^frrf I 

rff ^ \ 

%^TTT’3ft fk H\?<JII^H^^I1 

45. Jai c^labhogam^ttadajiacfelayaparisaho tepa I 
Ajiyadiginchaiparisaho vi bhattaibhogaS. (25&4) 

46. Evam tuba na jiyaparisaha Jiiiinda vi saTvahavannam \ 
Ahava jo bhattaisu sa rihi eblb vi kim nettha ? (2595) 

47. Jaba bbattaivisuddbam rsga-dosarabio nisbvanto I 
Vijiyadigincbaiparisabo muiiii sa-padiyaro vi. (2596). 

48. Taba cblam parisuddbim rlga-dosarabiS suyavihib f 
Hoi jiyacblaparisabo muni sbvamaijo vi. (2697). 

rT^ ?T srft' r 

^ ’^TrKTft^ ^ t 

ti«rT A ftr^wi’n: i 

ws(i f 


4^5. Yadi cblabhogamatradajitacblakaparisaba stenal 
AjitaksticSdiparisaho’pi IbaktSdNjltog&fe ^^$>§ 4 ) 
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46. Evam tara na jitaparisaha Jin^ndra api sarvathapannam I 
Athava jo bhaktadisu sa vidhiscfelb’pi kim nestah ? (2595) 

V , , 

47. Yatha bhaktadivisuddham raga-dv^^arahito nis^vataaijah 1 
Vijitaksudadiparlsaho munih sa-pratikaro’pi. (2596). 

48. Tatha eblam parisuddham raga-dvfesarahitah srutavidhina | 
Bbavati jitacblaparisaho munih sbvamano’pi. (2597) 


Trans. 45-46-47-48. By putting on a garment, if one is 
said to have been unable to overcome the strain of uncover- 
ed state,: then, in taking food etc. he would as well be said 
to have been unable to overcome the distress of hunger etc. 
It would, therefore, follow according to you, that even Tir- 
thankaras are not able to overcome the distress of hunger 
etc. Or, has the rule applied to the case of ( accepting ) food 
etc. disappeared in case of (accepting) the garment? Just 
as, a true ascetic is said to have conquered the strain of 
hunger etc. in spite of his taking the prescribed food on 
account of the lack of passion or aversion (towards the same), 
in the same way, an ascetic who accepts the garment accor- 
ding to his religious Commandment, is said to have conquer- 
ed the distress of naked, condition ( as he does so without 
any passion or aversion. (2594-2297). 

^ 



Nibnavarada 


: 317 : 


Vada] 

^ 3# f?i^TOr%^fenTF{ 

^^?(T#STq f%g^g;-fqwT- 

if^45n%, ^f| ^ %^sfq ^^s^^ 

if%: I sji ” 

I ‘‘ ^’ir%^ift 1% 1% ii^r-f^quETT-^lt- 
^'JiTT^^if ^^“'TR-wiftOrJ 5rf^i%R 

^ w u? ^ nmm i 

# IRH^\?IRWIIW^IR^^^II 

D. C. 

Acarya : — We fully agree with you, in believing that a per- 
son who overcomes the distress arising from naked condition, 
should be known as a true ascetic. But in connection with the 
same, I ask you this question: Are you in favour of completely 
renouncing the garment, because according to you, one cannot be 
said to have overcome achlaka parisaha if he puts on. a gar- 
ment? Or, do you hold the above-mentioned view in order to 
prevent the wearmg of undesirable garments by the ascetics ? 

Taking the first alternative, if you are of the opinion of 
abandoning the garments on the ground that ^‘acUaka parl^dhcC* 
could be said to have been overcome only if the clothes are 
completely renounced, you are mistaken. According to this stan- 
dard, even Tirthankaras will be said to have failed in overcom- 
ing the pan^aha of hunger etc. in spite of their having the 
best qualities of courage and strength, 

Sivabhuti : — An ascetic who takes the pure prescribed food 
and drink, etc,, without any desire or aversion on his part, would 
be said to have subdued the pangs of hunger etc. 

Acarya: — The same standard should be applied to those 
who accept the prescribed garments without desire or aversion 
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on their parts. Why should they not he recognized to have over- 
come the pangs of being in an uncovered state ? In short, we 
can plainly say that one who resists hunger, thirst, cold, and 
heat etc. with the help of food, water, garments etc., as directed 
by the religious rules, should be known to have overcome the 
respective pan^.aha. This shows that an ascetic is defeated by 
a-chlaka pai%aha only if he wears undesirable garments, but not 
if he accepts the same as directed by the religious rules. 

^ivabhuti If an ascetic accepts a garment, how could he 
be said to have undergone the strain of ac^lakatva ? For, he is 
said to have endured the same only in absence of the garment. 

Acarya: — Your theory is wrong. 45-48 (2594-2597). 
Because, 

f^T 

49. SadaSantac^lago’efelago ya jam loga-samayasatpsiddho I 
T^gac^la munao santfehim, Jina asanthhim. (2698) 

49. Sadasaccfelako’e&laksca yalloka-samayasamsiddhah i 
Tenac^la munayah sadbhih Jina asadbhih. (2598) ] 

Trans. 49. Naked condition with, as well as, without 
clothes is welknown in the world, as well as, in Scriptures. 
The ascetics are ( accepted as ) naked with garments, (while) 
.Tirthankaras (are naked) without garments. 2598, 



NilmaraYada 


:ai^: 


IRH^<ill 

D. O. Achlakatva or uncovered state is recognized in two 
ways : (1) By actual abandonment of clothes, and (2) By custom. • 
Tirthankaras are called a-chlaka, on account of their complete 
abandonment of clothes. Ascetics who accept garments dispassion- 
ately on the ground that complete nakedness would not be bene- 
ficial to asceticism, are called achlaka by custom, in spite of their 
putting on garments. 49 (2598), 

Also, 

60. Parisuddha-junna-kuechiya-thova’niyayannabhogabhogfehim | 

Muiiao muccharahiya sant^him acfelaya honti. (2599). 

??Tt%^f^q-rrT5T^aT^^{ I 
!5;T?Tt l|;^^T?Tfrrr.* ^^RrT 

50. Pari^uddhai-r-jirnaih kutsitaih stokaira-niyatannabhogabhogaih. I 
Munayo murcoharahitah sadbhiracfelaka bhavanti. (2599) ] 

Trans. 50. The dispassionate ascetics become achlaka in 
spite of their putting on, a few clean, but old, and cheap 
clothes in a disorderly manner. 2599. 

mfk mh\ 

I mh T%” 1 

mj 
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^^*111^ ^1 i7r^s%s^r s^^rqf^q;^ gimg; 

IRWH 

-D. C. Ascetics who put on a few clean but old, and worth- 
less clothes, dispassionalely and* in a disorderly manner, are recog- 
nized as achlaka out of custom. 50. (2599). 

Besides, 

fk I 

•fl'TOTf rTf Tk 

51. Jaha jalamavagahanto bahucblo vi sirvetthiyakadillo I 
Bhanqai naro acfelo taha mugaS santacbla vi. (2600). 

[w I 

51, Yatha jalamavagahamano bahuc^lo’pi sirovestitakatikah. I 
Bhagyate naro’cblastatha munayah sacbla api. (2600)]. 

Trans. 51. Just as a person plunging into water with 
his lower garment turned round (his) head, is called naked 
in spite of his possessing many clothes, so also, the ascetics 
( are recognized ) as acfelaka in spite of their possessing 
several garments. 2600. 

Also, 

rf^ % I 

52. Aha thova-junnar-kucchiyacbl^hi vi bhannab acblo ttii 

„ Jahattara galiya lahum do pottim naggiya ma tti. (2601) 



NihnaTftva(3a 


{ 33t: 


Vscla] 

Trans. 52. Similarly, one is said to be acUa even with 
small, tattered, and worthless clothes, as in the case of a 
woman saying "O weaver 1 make haste, give me a s^ree\ 1 
(look) almost naked’' 2601. 

f^TOriT% iR^otn 

D. C. The “ achlakatva ” attributed to the ascetics through 

o 

tradition, could be understood frona another example also. A 
woman putting on a very old and tattered saree with many holes 
inside, would go to the weaver and say — “ O weaver ! make 
haste in preparing my garment, because I look (almost) naked 
without it. ” Here the word * naked ’ is used in spite of the 
woman putting on a garment; in the same way, ascetics are 
called achlaka even though they put on a garment. 52 (2601). 

Lastly, in reply to ** Jam ca tihim thanfehim vattham dha- • 
rbjja” etc., the Aoarya says — 

^ I 

^ ^ rTa[r4 f^r^’iT HH«IR^o^H 

63. Vihiyam sub cciya jao dharejja tihim karaiibhim vattham ti-j 
Tbnam oiya tadavassam niratisabnam dharbyavvam. (2602) . 

54. Jinakappajogga^am hi-kucoha-parisaha jao’vassam i . 

Hi lajja tti va so saipjamo tadattham visbsbijam, (2603), 
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’^T ^ ii^«iR^o^n 

63. Vihitam sruta bva yato dhar^t tribhih karaijai-r-vastramiti I 
Tboaiva tadavasyam niratisaybna dhartavyam. (2602). 

54. Jinakalpayogyaaam hri-kutsa-parisaha yato’vasyam i 
Hrirlajjbti va sa satpyamastadartham visbs^ga (2603) ]. 

Trans. 53-54. Since it is .laid down in the Scriptures, 
that ( an ascetic ) should wear a garment on account of three 
reasons, he must certainly put it on in his own way. For, 
those who are unfit for ( the practice of ) Jinakalpa, should 
put on garments undoubtedly, for (the sake of) shame, 
(public) censure, and physical pain. For the sake of shame 
or restraint ( one should do so ) all the more. (2602-2603). 

ifir 5jfqqif^q ^|q 

m^qisq^q ^q'^qOifq i fq: 

qr iVf t^r- 

qjiif^jlq^q^qqqqq^q qqqi% i 

qirq ^wl, \ fq5T-qf|qir4 qq; q qqrfq ilrim, ^ % 

3r;qqis^iq^qTf^r 

b. 0, 

Acarya:— By saying that an ascetic should put on clothes, 
for three reasons, you strengthen our case. You are not able to 
see that on account of the confusion in your mind. The sutra 
implies that an ordinmw ascetic who does not possess the nece- 
ssary fortitude _ai«i .strength of a Tlrthankara, and hence is unfit 
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( for the practice of) Jinakalpa, should put on garments for tile' 
sake of shame, ( public ) censure, and distress. He may not pro- 
bably care for reproach and physical distress, but he should be very 
careful for shame or decency in order to practise perfect restraiht. 
And, that is all the more reason why he should put on garme- 
nts. Otherwise, there would be violence of austerity by means of 
lifting up fire etc. 53-64 (2602-2603). 

Concluding his arguments, the Acarya explains— 

55. Jai Jinamayam pamanam tuha to ma muyasu vatthar-pattaim i 
Puvvuttadosajalam labbhisi ma samiighayam ca. (2604) 

56. Anuvaleumasatto’patto na samatta-mhsanasamiim | 
Vattharahio na samifi nikkh^va-dapavosagga. (2605) 

SRTF’IT rTW ?Trft ^TF { 

HmrTt 

55. Yadi Jinamatam pramaijam tava tato ma munca vastra-patradi I 
Purroktadosajalam labdha ma samiti-ghatam ca. (2604) 

56. Anupalayitumasakto’patro na samastambsapasamitim I 

Vastrarahito na samito niksepadanavyutsargaih. (2605)] ^ 

Trans. 55-56. If the theory "of the Tirthankaras is acce- 
ptable to you, then, do not (certainly) leave off clothes and 
vessels etc.' Do not become susceptible to the faults mention- 
ed before, and do not undergo violation of samiti’ thereby. 

7, The rules of irreproachable conduct as an ascetic. 
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Without vessel etc., (you) will not be able to practise the 
whole of Esatja samiti®, and without garment, (you will) not 
( be able ) to practise niksbpa ( careful placing ), adana (acce- 
pting with care ), and vyutsarga (throwing away with due 
care). (2604-2605). 

m jRTiRi;, nit m 53? 

^i^t ^5^41: u% 

^ktntt 

3ig^sgn?if I f| ? I mm 

I 2 mint I 

51 ^11- 

D. C. If the theory of Tirthankaras is acceptable to you, 
then, do not really abandon clothes, vessels etc; otherwise, you 
will be susceptible to faults that have aheady been mentioned®. 
You will also be violating the Samiti (Main Rule of an 
Ascetic’s conduct ) thereby. In absence of patra, you will not be 
able to follow the whole of bsapa samiti and being unable to pra- 
ctise nihhpa, adana and vyutsarga, you will not be able to per- 
form Masa samiti as well. In absence of vastra etc. like mukha- 
vastrika, rajoharana etc. you will be leaving a part of an ascetic’s 
duties unperformed. 

Thus, without patra and vastra, you will be violating the 
principles of an ascetic’s life. 55-56 (2604-2605). 

Then, 

8. The rule of moderation in desires, 

9. Vide verses 2575-2579 particularly the extracts taken 
;6rom Kalpa Bha§ya etc. beginning with " Eappa ayappaml^a, ” 



Nitinavarada 


:S25 


Vada ] 


ll^vslR^o^M 

mm -VT^utV ?=r5^^q^r«lT rff rr^s?:F):oT I 

f^«IT rTT 'H'^T’^Tq ^OTt ll^<ilR^o'3|l 


fftq ^ fq I 

3r*5W ^ ^’JT m IIH^IR^o<J|| 

?T^ ^l^qsTF 1 1^ o i r ^ o <^11 


57. lya panqavio vi bahum so micchattodayakuliyabhaTo | 
Jinamayamasaddahanto chaddiyavattho samujjaS. (2606). 

58. Tassa bbagiiji samujjbiyavattha taha c^va tadatiurageijami 
Sampatthiya niyattha to ga^iyab puno muyai. (2607) 

59. Ti^ puno vi baddhorasegavattha pugo vi vichanddinti i 
Accbau tb t^ijam ciya samanunpaya dharbsl ya. (2608) 

60. Kodinnar-Kottavirb pajjavbsi ya dogiji so sls^ I 
Tatto paramparaphasaO’vas^sa samuppanua. (2609). 

[ f % iTirif^ sfr ^ I 

rT¥^ i 

?TqT S?RfV I 

f?rei ^ UH'^IR^o^sil 

?T?rJ ii^oiR^o^n 

57 . Iti prajfiapito’pi babu sa mithyatvo-dayakulitabhava^ I 
Jinamatama^raddbanascbarditavastra^ samudyiitai^, ( 2606 ) 
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58. Tasya bhagini sataujjbitavastra tathaiva tadanurag^ria I 
Safflprasthita nivasita tato ganikaya puna-r-niuficati. (2607) 

59. Taya punarapi baddhoras^kavastra panasohardayanti i 
Tisthtu tb tbnaiva samanuj ft ata’dhar sicca. (2608) 

60. Kaundinya-Kottavirau pravrajayacca dvau sa sisj’-au \ 

Tatah paramparasparsadavasesah. samutpannah., (2609) 

Trans. 57-58-59-60. Although persuaded in many such 
ways, he, with his mind obsessed with vanity, did not put 
faith in .the words of Tirthankaras, and went away, abandon- 
ing clothes. Following him, his sister also put off her clothes 
and went out. She was given a garment by a whore, but she 
put off the same again. She was again covered with a gar- 
ment on the breasts by that ( whore ), and again, she was 
(on the point of) leaving the same. (But) at the advice of 
^ivabhuti “ Let it be worn by you, ” she accepted it. He, 
then, initiated two pupils, named KautJdinya and Kottavira, 
by whose tradition, the sect of the Digambaras was produ- 
ced. (2606-2609). . 

I 

qjNf g3[^?FFf^'F'ift^9:U«FF, ^ ^51 
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?Tpr 3:€5qff?r% IR^o^lR^o^ll 

lR^o<:iR^o^n 


D. 0. ^ivabhati went out of the Up&iraya in the naked con- 
dition. He was followed by his sister in the same condition. A 
whore gave her a garment to cover her body but she did not 
bear the same. The whore again covered her breasts with a 
garment, which, too, was being rejected by her. But at last 
5ivabhtiti asked her to put on a garment and she did so. 

•^ivabhtiti had initiated two pupils named Kaundinya and 
Kottavira, who in their turn initiated others, and thus a chain of 
Bo^ikas was continued till the whole of the sect (ofDigambaras) 
was produced. 

Concluding the explanation of all the verses in connection 
with the discussion with Botika, the author says “ Iha yo yada- 
rthi na sa tannimittopadanam pratyanadritah. yatha ghatarthi 
niritpitjdopadanam prati, caritrarthinasca yatayah tannimittam ca 
civaramiti, na casyasiddhatvam ” etc. 


[He who is desirous of any particular object, is not indiffe- 
rent towards the employment of cause of production, just as any 
one desirous of a ghata is not (indifferent) to the employment 
of a lump of clay, and also just as ascetics desirous of right 
conduct are not indifferent to clothes which are instruments ( in 
the careful observance of vows. ) It is not that this has not been 
proved (beyond doubt)]. 

A discussion on the subject of sutra-vastra-patra-parigraha 
composed etc. by, old eminent, experienced Acaryas can be found’' 
in the Parisaha Adhyayana of Uttaradhyayana Sutra. 

Besides “ Iha khalu yasya yatra-sambhavo na tasya tatra 
karanavaikalyam, yatha iuddhasilayam salyankurasya, asti ca 
tathavidhastrisu mukteh karanavaikalyam, na cayamasiddho he- 
tuh,’* etc. 
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[ Whatever is really impossible here , has not lack of absence 
of t^ause of production, just as there is absence of cause of 
budding of rice-grains on a clean slab of stone. But there is an 
existence of cause of production in case of mukti to females. This 
heitt is also not unproved. 

A- discussion on the subject of Nirvaga for females can be 
seen in the thirty-sixth Adhyayana of Uttaradhyayana Sutra. 



Chapter X 


Summary of 

Claims and interallegations of Nihnavas. 

qq 'srf^qr ^ f^'xfnr hw I 

;r n?iR^?oH 

1. Evam bhaniya Usappinib u ninhaga satta 1 

Viravarassa pavayanb sesanam pavayanb natthi. (2610) 

-^TfVrT § RTfsrr: ^ i 

srsi^^ ftqniTf st ^f^rr ii^iR^^on 

1. Evambtb bhaiiita Avasarpiiiyam tu nihnavah sapta | 

Viravarasya pravacanb sesaiiam pravacanb na santi. (2610)] 

Trans. I In this way, Seven Nihnavas are said to have 
existed in the iVvasarpini age, during the regime of Vira 
Tirthankara (Sramana Bhagavan Mahavira). No more (Nih- 
navas) are said to have existed during the regime of other 
Tirthankaras. 2610, 

D, C. As mentioned in the foregoing pages, there have ex- 
isted Seven Nihnavas in the Avasarpini age, during the regime 
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of ^ramajja Bhagavan Mahavira. Still however, the word ca* 
expressed in the verse which enuumerated their names is inter- 
preted by the author, as well as, commentator to include another 
type of Nihnavas, kno svn as Botikas or Digambaras. Excepting 
these types, there has never been a single type more. 1. (2610) 

2. Mottanbtto bkkam sesanam javajiviya ditthi | 

Ekkbkkassa ya fetto do do dosa mimbyavva. (2611) 

[5^%rr qr^ tnsrmf i 

it it IRIR^UII 

2. Muktv&ta bkam ^esagam yavajjivika dristih | 

Ekaikasya caitasmad dvau dvau dosau jhatavyau. (2611). 

Trains. 2. Of them, barring one, all the rest believed in 
( observing austerities ) till the end of ( their ) life, each one 
of whom has been recognized as susceptible to two faults. 
2611. 

im-R 

wm { 

i 

it i 

f5!|f%*TmTS?jpinR^nii 


1. Vide verse 2300. 
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D. C. Excepting Gostha Mahila ( who believed in unlimited 
practice of pratyakhyana ) all the Nihnavas have accepted the 
principle of observing praty'^khyma or vow till the end of his 
life. This is clearly understood from the original Niryukti, but 
in order to prevent people from following the wrong theory of 
Gostha Mahila, we beg to draw their attention to the fact that 
pmtylkhy&na should be always limited to this life, and it never 
extends to the next life. 

There is mutual allegation of faults to each one of them 
in this way. One blames the other firstly because he sticks 
to his own misbelief, and secondly, because he does not accept 
the right belief of the other. 2. (2611) 

This is explained in details as follows : — 

iitfiK5?^n 

3. Mottuija Gottha MahHamann^sim javajivasamvargam | 
Kammam ca baddhaputtham khirodavadattaga samayam. (2612) 

4. Mottum Jamalimannb b^nti kadam kajjamaijambvam tu| 
Ekkbkko bkk^kkam nbcchai abaddhio donni. (2613) 

5. Avaropparam sambya do dos^ dbtim bkkambkkassa I 
Paramayasampadivattim vipadivattim ca samayammi. (2614)^ 

pf^cT fi?T § I 
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^ ql35?^ I 

3. Muktva Gostha Mabilamanyesam yavajjivaaamvaraijain \ 
Karma ca baddhaspristam ksirodakavadatmana samakam. 

(2612) 

•4. Muktva Jamalimanyb bruvanti kritam kriyamanamfevam tu l 
Ekaika bkaikam nbeohatyabaddhiko dyau. (2613) 

5. Parasparam sameta dvau dosau dadati fekaikasya i 

Paramatasaippratipattim yipratipattim ca syamatb. (2614)] 

Trans. 3-4-5. All the Nihnavas excepting Qostha Mahila 
hold the observance of vow (to be) limited till the end of 
this life, and (believe that) Kerman is intimately united with 
Soul, like milk and water. Excepting Jamali, all believed that 
what is being done, has already been done ( and so on ). 
Each one of them disbelieves the other’s principle, while the 
abaddhika misbelieves two (principles). So, when they meet, 
each one attributes two faults to the other by way of his 
disbelief of the other, and by way of his misbelief in his own 
principle. (2612-2614). 

^ \ ? 3iTR5n ^^r 

I 5 nTlf^ 5 l 35 ?iq^f| r% ^ 2 

3^T tRi: 

if¥nsv^ I ^5^4- 
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I ^5r JTi^flr^rf^t 'vm iri 

^^JT, W ^T 511^^- 

mm ^i5fT^j-^l^^{ 5(Tl[fl,^ ^f%, m ^ 

f^^'f'firfq ?[ ^5R Ji^?§t 

#r{ *’ S wm if^ I m 

^^K^m ^ I m\, sR^^r cr?%^ 

^sfq 5n^f%^?T sqc??^^ si I m ^iq^lr^Tf^- 

^tswfe^R ^f% 

^T% I^Ri^ 3[c[r#f^ I m ^f^rr- 

mmit ^^-^\ I 

5jt 3^^ I jrf^^fJr^ ^ ^t3Rt 

^flr, 5n^f^ I 

mi ^\fkm q^t4 \ q:4 ^^s- 

\ ’^q?rqfe%^ m 

H# ^mA m q:%q5H ^ 5I ^ ^^vm^ 

?'-i M m 

lA ^^^A ^^l^i I w 3 

ft5fJif^ *Rr?iT^ t( d 

D. C. AH the Nihmvas excepting Gos^ha Mahila hare acc^r 
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pted tbe doctrine of sa-parimlna pratyakhyana. They also admit 
the relation of Karma and Soul as intimate as that of water and 
milk, Gostha Mahila tries to refute both these theories. 

All the Nihnavas except Jamali hold the view that " kriya- 
nmxa is krita while Jamali believes that krita alone could be 
recognized as krita. 

Those excepting Tisyagupta rightly believe that the whole 
region of Jiva is Jlva, while according to Tisyagupta, the last 
portion alone is Jiva. 

In this manner, when Gostha Mahila disbelieves two doctr- 
ines of the Tirthankara, each one of the rest disbelieves one. 
Since, each one of them holds a belief different from another, he 
attributes two faults to the other. For example, Jamali the Bahu- 
rata Nihnava, accuses Tisyagupta first of disbelieving his own 
doctrine of “ krita is krita ” and secondly of holding a wrong 
theory of no-jiva The pradeiika nihnava ( Tisyagupta ) on 
the other hand, makes counteraUegations on Jamali on the same 
grounds. Tisyagupta further attributes two faults of accepting a 
wrong belief and rejecting the right one to Avyaktav&din, who 
in his turn, accuses pradeiika of similar faults. The same is the 
case with Trairasikas and others. 

It should be noted here that since the abaddhika Nihnava 
believes in spri^Xa-baddha karman and a-parinmxa pratylkhy&na 
he has to preach two doctrines. If these two doctrines are taken 
separately, he attributes three faults to the opponent who also in 
turn makes three allegations on him. 

On the other hand, if the two doctrines are taken together 
as one, the allegation and counter-allegation wiU be based on 
two ^nlts only. This is explained by the author clearly on the 
consideration that the abaddhika blames the opponent in as much 
as he ( i. e.. the opponent ) disbelieves the two doctrines laid 
down by abaddhika and wrongly asserts his own theory which 
is not acceptable to anyone else. The opponent, too, blames the 
on the same grounds, 3-5 (2612-2614). 



NilinaTarsdla 




Also, 

rTsfV ^ fMIr I 

6. Abaddhiyassa dos^ dinti tao so vi tinni annassa 1 
Tippabhii tu sambya dos^ tippabbi^ dinti, (2615) 

[ rTrrt I 

fksnirT^qr^^ ^^rdT ll^lR^^^ll 

6. Abaddhikasya dosan dadati tatah. so’pi tnnanyasya 1 

Triprabhritayastn sam^ta dosanstriprabbratin dadati, (2615)] 

Trans. 6. (The opponents) blame abaddhika. Therefore, 
he, too, attributes three faults to each one (of them). When 
three or more Nihmvas meet ( together ), each one of them 
tries to attribute three or more faults to the other. (2615) 

it 

it, |T% I 

^ ^TP5?n: i m 

i5TRI5^R^ Vim#qiJ | %q^lfqfi%5f 

iqf q^i?^ ^qT I 

^qssqRt 

D. C. When the first three ISTibnavas meet to-gether, each 
one of them alleges the other of three faults. Say, when Bahu- 
rata and the other two ‘ ( excepting the abaddhikas ) meet, each 
one of them attributes three faults to the other, because each 
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one preaches wrong ideals ( according to the other ) and rejects 
the right belief (held by him). Thus, all these Nihnavas, barring 
abaddhikas, become susceptible to three faults, 

Now, when ahaddhikp, joins the other two Nihnavas, he 
attributes four faults to either of the two, and becomes suscept- 
ible to four faults. In a group of four, five, six, and seven Nih- 
navas, each Nihnava attributes four, five, six, and seven faults 
respectively on the other. But whenever there is abaddhika in 
the above-mentioned group, one more fault is added. So, in case 
of four, five, six, and seven Niltnavas ( including the abaddhika ) 
each one alleges the other of five, six, seven, and eight faults 
respectively. 6. (2615). 

Explaining the purpose of Nihnavas' theories, the author 
proceeds — 

7. Satteya ditthiS jai-jara-niaraga gabbhavasahinam I 
Mnlam satngarassa u havanti niggantharnveija. (2616) 

[ ^fTT I 

7. Saptaita dristayo jati-jara-marana-garbhavasatlnain i 

Mulam samsarasya tu bhavanti nirgrantharupeija. (2616)]. 

Trans. 7. (Theories of) all the seven Nihnavas happen 
to be the root-cause of birth, old age, death, and rebirth, and 
also of mundane world, even with an attire of an ascetic. 
2616. 

TOT 
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D. O. Theories of all the Seven Nihnavas do not, in any 
way, lead to the attainment of Moksa, but they become the root— 
•cause of the satpsara and its cycle of birth, old age, death, and 
re-birth. They happen to be mendicants only out'wardly. 

Then the question arises as to whether Nihticivas should be 
considered as mendicants, or as followers of some other religion, 
cr as householders. The author explains that they are real 
mendicants. Eeally speaking, food meant for a mendicant is not 
acceptable to another mendicant. Nihnavas do not follow this rule. 

And, 

WroTT^f ^ ^r«T I 

8. Pavayapanihfiy apam jam tbsim kariyam jahim jattha | 
Bhajjam paribaranab mulb taha uttaraguijb ya. (2617) 

8. Pravacanakincitkaraijam yat tesam karitam yada yatral 
Bhajyam pariharaijbna malb tathottaraguijb ca. (2617)]. 

Tranal 8. Whenever and wherever whatever is prepared 
for the ( Nihnavas ) who transgress the prescribed rules* 
should be alternatively given up, (as they affect) the original, 
as well as, the subsidiary predicaments. 2617, 

w 5frf5i# 

^ 1 w ? 1 I 

1 3r«T ^siRtrlr w ^ 
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j 'ifeoir 

|rM 1 f% W5^\ 2 

3?!^^ ^gr-w^T^ i gd ^1 f^ifi: mmh 

g5[«n%f ^^sRF^^r5K5’:?TgfTg[ I ?rrf^ ^r ir gflsf^gr^^t, 

i gr^^n^s^T ii # 

D. C. It has already been said abore that Nihfiavas are 
not real mendicants, because they do not satisfy the rule as 
regards food etc. prescribed for the mendicants. Food etc. meant 
for mendicants should never, as a rule, be accepted by others. 
While in ease of Nihnavas, the same may or may not be accept- 
ed by others. When people do not know that these Nihnayas 
are different from real mendicants, food etc. prepared for them, 
must not be accepted by other mendicants, but when thay happen 
to realize the fact that Nihnavas are not real mendicants, food_ 
etc. meant for them should be abandoned. Right from the ori- 
ginal predicament like that of taking pledge etc. to the minor 
predicament like that ^of kritkkrita etc. alternative acceptance 
( of food etc. meant for Nihnavas ) is prescribed. 

In such a case, the Nihnavas are neither called sadhus nor. 
grihasthas ( house- holders j, nor the followers of some other 
religion, because their food etc. happen to be neither wholly acce- 
ptable nor wholly unacceptable, but somewhat acceptable to some 
other mendicants. So, they are known as avyaktas or indistinct. 
8. (2617). 

The reason 'of placing them under this new category ^'is 
repeated, when the author again states that — 

^ ’^TcTTf I 

^ 

i9. Jattha vis^sam jaijai logo t^sim ca kuijai bhattalm 1 

Tam kappai sahugam samannayam punarakappam. (2618)- 
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lETTffrf ^TO??:^f:fT li®^IKq?<iil 

9. Yatra visfesam jauati lokast^sara ea karoti bhaktadi I 

Tat kalpat^ sadhanam samanyakritam punarakalpyani. (2618)] 

Trans. 9. Wherever people know in particular (that they 
are not real mendicants ), their food etc. become acceptable 
to other mendicants. But ordinarily that is not acceptable. 2618. 

Lastly, with regard to food etc., prepared for Botikas tbe 
author says — 

^T% ^r«r I 

rr4 ^ ?Tf ^ 

10. Micohadditthiyaijam jam tesim kariyam jahim jatthal 
Savvam pi tayam suddbam mule taha uttaragu^o ya. (2619) 

11. BMnnamaya-linga-cariya-micchaddittbi tfi bodiya’bbimaya i 
Jam te kayamuddisium tarn kappai jam ca jai joggam. (2620) 

I ^irf^ qsr i 

^Eyf^^irTTi I 

rTci;qv?q^ 

,10. Mithyadristikauam yat tesam karitam yada yatra | ’ 

Sarvamapi tat Suddbam mulam tathottara gune ca. (2619) 

11. Bhinnamata-linga-earya-mithyadris^aya iti Botika abbi 
matah i 

Yat tan kritamuddisya tat kalpal^ yacca yatiyogyam. (2620)] 
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Trans. IG-U. Whenever and where, whatever is pr^* 
pared for mendicants preaching false doctrines, (should) en* 
tirely (be taken) as pure according to original, as well as, 
accessory predicaments. Botikas are known as mithyadristikas* 
on account of their doctrine, dress, and character being di'* 
fferent, ( Hence ), whatever is meant for them becomes acce- 
ptable to other mendicants. (26 19-2620) 

II mmh 

I ^ i gri|-?T5 

^ ^5# ? i 'g 

ir^?^iiir^r<»ii 

D. G. Everything prepared for mithy&--dn%^ikas is sudd/uh 
Bo^ikas with their doctrine, dress, and behaviour in asking for 
alnas etc., different from the real mendicants are, known as mith* 
ya dristikas or false preachers. Hence whatever ( food etc. ) is 
prepared for them, becomes acceptable to other mendicants. Still 
however, it should be noted carefully that if the food happened 
to be raw vegetable like karkatika or cooked cuoumber-pomegra* 
nate etc. or ananta kaya like vrintaka (brinjal) the same would 
not be acceptable to other mendicants. Only that which is aocef 
ptable to ascetics according to the prescribed rules, should b® 
accepted by other mendicants and not anything else, io-ll, 
(2619-2620). 


2. False preachers. 
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